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Abstract: 


Sources of the research: The Mandaean holy books and scriptures in addition to old 
Moslem writers and contemporary western scholars’ works. 
The purpose of the research: 

The research aims to translate the Mandaean Story of Creation, directly from 
the Mandaean manuscript. Four other Ginza manuscripts from the Oriental and 
India office at the British Library in London were used to compile a critical apparatus 
of variants. Book three, or the Book of Creation, is the largest tractate of the 
Mandaeans’ holy book the “Ginza Rba”. The Ginza names this tractate as raza usidra 
qadmaia d-Suta haita qadmaita “The Mystery and the First Book of the First Living 
Doctrine”. This tractate includes the cosmogony; the origin of the World of Light and 
the World of Darkness, the rise of the First Great Life, the Second Life (YoSamin), the 
Third Life (Abatur) and the Fourth Life (Ptahil); the Demiurge who created the 
cosmos and Tibil (the earthly world). It also narrates the creation of the Mandaean 
redeemer Manda d-Hiia (“Gnosis of Life”) and his descent to the Underworld and his 
triumph against the forces of darkness. It narrates the creation of Adam and Eve and 


the descent of the niSimta (soul) into the ‘sfona (the human body). Tractate three also 


includes an elaborate description of the demonic Ruha and her planetary sons and her 
attempts to seduce Adam in order to entrap him in the world. 
The research consists of three parts: 
(1) The introduction: The Mandaeans and the Question of Their Origin, The 
Mandaean system, The Main Characteristic Rituals of the Mandaeans, The 


Mandaean manuscripts. 


(2) Analysis of the narrative: The First Account of the Story of Creation, The Second 
Account of the Story of Creation, The Third account of the Story of Creation. 


(3) The Transcription and Translation of the Manuscript. 
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§ 1. Introduction 


§ 1. Introduction 
§ 1.1 - The Mandaeans and the Question of their Origin: 


In the hot and marshy areas along the Tigris and Euphrates in the 
southern Mesopotamia and along the Karun River which flows through the 
lowland of Iran (Khuzistan) and, like the Tigris and Euphrates, empties into 


the Shat-al-Arab and then into the Gulf, there dwells a small community of 
Mandaiia, Mandaeans (“Gnostics”). Their Arab neighbors call them Subba, 


derived from o*~ (y2x) “to immerse or submerge”, and refers to their frequent 


baptism “masbuta”.' The Qur’an mentions the al-Sab‘tin to in three stira 


along with the Jews and Christians.2 The Moslem historians called them the 


Sabians 3 of the swamps (aileJ auto) or al-Mughtasila (aus!) “those who 


wash” and they were numerous in the swamps and in the region of Dast-i 


Maysan.4 Almas‘udi tells of a Sabian sect called Kimariyytin (oS) which 


‘SA p. ix. Mani points out that he was living amongst the “Sabaios” which is clearly derived 

form Aramaic sobai which means baptist (Gardner and Lieu, 2004: 65). 

2 The Qur‘an mentioned the Sabians in three suras: bagarah no. 62, haj no. 15 and ma‘ydah 

no. 69 

Vy faidy aie BSS] ils Leto ots p20 oily UL G27 G2 Uublalty Srlaily [Sta Gilt [pieT Gs" 

& pal {62} Uys jor fab Vy fade C55 

But the Arabs wrongly translated “sb‘” yay as the Arabic L.o ‘to convert’ instead of Aramaic 

“sb’” yay ‘to dye’ or “submerge”. Therefore, Arabic literature still wrongly calls them “those 

who converted.” 

3 Islamic historians referred to all pagans as “Sabians,” whether Babylonians, Greek, Egyptians 

or Romans. 

pas 29 gl L Le aren Uslurs . JLMEL Uy) yt zl! ALLO ads slo sala ust psd 5m -Alutrall 4 

Epa ype eg M ly 6 FM Eo pe Spd ally stl y 353 gS ol cing» Ala Epub SI py» Ramo 9 pe 

pbily, IplTy . yymard -@) Jy oda Wy . ddl pall 5 p%0 5995 Aus foslil ads. da ,6 Dud uly bu 
LAV4 0 1994 cw yA ae sill il) Lie Lady Ho gol lies oye pads tay ithe G plies coil 55 A pila 


was located between Wasit and Basra. He also reported that the Sabeans were 


related to Sabi bn MitSolah bn Idris or Sabi bn Mari at the time of Abrahams. 


Al-Nadim mentioned many baptist sects who were living in southern Iraq such 
as: the “Dashtim”, the “Muhajiriin”, the “KaStiiin”, the “Mughtasilah”, the “al- 
Hasth” (Elchasites) and “Sabat al-Bata‘ih”.® Macuch asserts that the 
Mandaeans actually settled in southern Mesopotamia and had many names. In 
Mesene (Maisan) especially they were called by their proper name 
“Mandaeans and Ma&kenaeans” and their script and dialect was called 
maisana it “Messenian” i. e. “Mandaic”.” 

The Mandaeans call themselves bhiri zidga “the righteous elect” and 
‘Nasoreans’ (nasuraty}),® i.e. “guardians” or “possessors” of secret rites and 
knowledge “Nasiruta.”9 The Mandaean society, before the Moslem conquest of 
Iraq, consisted of two classes: (a) the priestly clan or the Nasoreans; that is the 


inner circle of the priests and their novices, and (b) the laymen clan or the 


“The Mughtasilah: These people are very numerous in the region of al-Bata’ih, they are 
{called} the Sabat al- Ba{a’th. They observe ablution as a rite and wash everything which they 
eat. Their head is known as al-Hasih [Elkesaites] and it is he who instituted their sect. They 
assert that the two existences are male and female and that the herbs are from the likeness of 
the male, whereas the parasite plants [al-uksuth] are from the likeness of the female, the trees 
being veins (roots). They have seven [shameful is the right translation] sayings, taking the 
form of fables. His [al-Hasih] disciple was named Sham ‘in. They agreed with the Manicheans 
about two elemental [principles], but later their sect became separate. Until this our day, some 
of them venerate the stars.” (The Fihrist of al-Nadim, translated and edited by Dodge, 
London, 1970: 811) Lady Drower asserts that the “Elkasaites were once closely related to 
Nasoraeans” (SA, p. 97). 

5 Almas‘ti, al-tanbih wa al-'isharf, Brill, Leiden, (1894) pp. 161, 90-91. 

6 Al-Nadim, the Fihirist, Budge, 1970: 809 ff. 

7 Macuch R., “The Origin of the Mandaeans and their Script”, JSS, 16, 1971 pp. 147-192, esp. p. 
191. 

8 Sometimes the heavy ‘s’ is written by none Mandaeans as ‘z’, Nazorenes. (SA p. ix) This term 
was used by the Jews to designate Christians (Peters, 1972: 668). 

9 Rudolph 1983: 343. Drower defines Nasiruta as “esoteric religion within a religion, a gnosis 
within gnosis, and its heart is the interpretation which it attaches to sacramental acts” (SA p. 
xv). 
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Mandaeans who form the greater number of the sect.!° Although they revered 
John the Baptist and occasionally mention him in some prayers, their relation 
to him is still problematic because they consider him “teacher” or “reformer” 
and never the founder of their faith. In fact there is no mention of a founder 
of Mandaeism in all their writings.'2, After the Islamic invasion the priestly 
school which was teaching the esoteric principles of the “Nasiruta” diminished 
gradually and could no longer fight the new elements of transformation. 
Eventually, the majority of the Mandaean population had to convert to Islam 
due to persecution and a heavy poll tax.'3 

No one can determine the first appearance of the Mandaeans in 
Mesopotamia, and the question of their origin is still one of the continuing 
mysteries of Mandaeaen research. After nearly two centuries, this issue still 
raises much controversy amongst scholars. Some, like Noldeke, Brandt and 
Lidzbarski, assert a pre-Christian existence to the Mandaeans, others like 
Pallis prefer a late dating, i. e. 6th century C.E.'4 In fact, Lidzbarski envisaged 
a Mandaic migration from the Transjordan towards Parthia in the first century 
GE. the Manichaean community which was divided into an inner circle of the elect (‘the 
virginal’) and the greater number of hearers or catechumens (“the continent”) (Gardner and 


Lieu, 2004: 23). Shaked stated, “Mandaean doctrine was restricted to people deemed to 
possess a higher type of piety just as in Manichaeism and Mazdakite movement” (Shaked, 
1994: 75). 

1 Yamauchi, 1970: 8o ff. 

12 In this respect Drower comments, “For the Mandaeans there was no founder to reverence, 
no great prophet to single out as leader, no human saint upon whom to pinpoint 
devotion.”(Drower, “Mandaen Polemic”, BSOAS, Vol. 25, (1962), pp. 438-448, esp. p. 438). 

‘3 Brandt writes: “The disintegration of the community after the Islamic invasion led, by means 
of the compilation of the divergent tractates and traditions, to the present-day disorder in the 
Mandaean religion. The “little college” of priests was dispersed throughout Mesopotamia and 
could no longer overcome the disunion” (Brandt, 1889: 58 cited by Rudolph, HR, vol. 8, 1969: 
212). 

4 Pallis believes that all Jewish names and ideas mentioned in the Mandaean writings are 
derived from Islam (Pallis, 1926: 118). 


even before the destruction of the Jewish kingdom in 70 C.E.15 Some Arab 


historians dates the Mandaeans (Sabeans) back to the very end of Babylonia, 


such as al-Biruni (11th century) who wrote, “the Sabiyiin are the remnant of 


the Jewish tribes who remained in the days of Cyrus and Artaxerxes. These 
remaining tribes adopted a system mixed up of Magianism and Judaism like 
that of the Samaritans in Syria.” Although the Mandaeans believe they are 
bhiria zidqa “the chosen righteous ones”, they admit all nations generated 
from the Jews: mn ama diahufatia kulhun amamia ubabia minaihun npaq 
“from the Jews all nations and sects came forth.”!7 In addition, the Mandaean 
scroll “Haran Gawaita” states clearly that the Nasoraeans had indeed migrated 
from “Jerusalem” to the faura dMidai “the Median hills” under the protection 
of the Parthian king “Artabanus”:'8 


“Haran Gawaita (The Inner Haran) received him and that city in 
which there were Nasoraeans, because there was no road for the 
Jewish rulers. Over them was King Ardban (Artabanus). And 
sixty thousand Nasoraeans abandoned the Sign of the Seven 
and entered the Median hills (tura dMidai), a place where they 


were free from domination by all other races. And they built 


‘Ss Lidzbarski, Ginza p. x. See also Rudolph, 1969: 213. Neusner believes that the Mandaeans 
were subject to a kind of persecution in Hasmonean times, or during the war of 66-73 against 
Rome (Neusner J., JAOS, 1975: 184-190, esp. p. 188). 
16 Al-Bairuni, al-Athar al-Baqiyah, Leipzig, 1923: 206: 
agabl ile i Igllag Ww aa! cay ff cumdiales | allg 2495 ld p aa lll Joba I alas yo Joly Igalas yy alll am diyLall 

PLIll dpoludlS a >rgmyllg dyugrbl yo Lajias maa Ign ad paiiry yr Yl Iguas 
17 GRR, p. 30: 8. The text: 

BMaqy yiwcay cs oc#ax) 0c4as(o Teuen ows occadiwocet aso (4 

‘8 Rudolph points out that this migration was towards the north-west Iran between Harran 
and Nisibis or Media during the period of the later Arsacids (1st or 2nd century C.E.) Rudolph, 
1983: 364. Coxon points out that Ardashir I, who became king in the year CE 208, conquered 
Mesene (Characene) and established the Sasanian suzerainty after a decisive battle against 
Artabanus V in C.E. 224 (Coxon, JSS, 1970: 17). 
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cult-huts (bimandia) and abode in the Call came to their 
end..”!9 


The great difficulty in studying Mandaeism is one of chronology. 
Despite the fact that much has been written about their origin and much 
speculation, the Mandaeans are the only Gnostic group who call themselves 
explicitly “Mandaeans’” which equals the Greek “gnostikoi”. In fact they are the 
only Gnostic sect which is still in existence. Other Gnostic groups in Egypt, 
Syria and Palestine vanished, long ago. Many scholars believe that the 
Mandaeans (Nasoreans), among other “heterodox groups,” who flourished in 
the East were not native movements but rather “migrated there in the hope of 
escaping the waves of repression that periodically swept the West.”2° It was in 
Mesopotamia, in contact with the traditions and faiths of Persia, that these 
Nasoreans adopted dualism and became Mandaeans “Gnostics”.2! Some 
Mandaean hymns and writings (other than Haran Gawaita) verify their 
exodus from the West and their arrival at Babylon in the East. The following 
hymn speaks of a kind of reunion between those Nasorean immigrants (from 


Jerusalem) and their kinfolks in Babylonia: 


19 Drower, Haran Gawaita, 1953: 3. Drower’s translation, text collated: 
dew ettente yilarwales Lihjisio ols occattipayet atycis{ ocfayaw ales ale’asis, aycaak yast. 
Yaw esU ud yt Mataglse occatlipay ocglo yo(c@y aglas{ yaaiso pr cavalse occadiwocet orglas 
Yryditd pteliy ofa tmet yrwocaales dalay@ufaser aXgit cades{ce etd wiles atcumet 
yrdagoct astio atti yet occwet alate’ (iitat ortyas(ie’ 
20 Reeves, 1996: 46. 
21 Beyer states, “Mandaic was adopted by Nasoraeans, a Gnostic/Baptist community, after they 
had left Palestine (Jordan area) in the ist century C.E. as a result of the hostility of 
contemporary Judaism and had migrated at the latest in the middle of 2nd century C.E. via 
northern Mesopotamia (Haran/Charrhae) to southern Babylonia (Mesene, Kuzistan)” (Cited 
by Miiller-Kessler Ch., ARAM, Vol. 16, 2004: 51). 
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From the home of the great community therein, I became the 
healer for souls! I became a healer for souls who heals but takes 
no fee. I set forth, came and reached the gates of Babylon. Of the 
children of Babylon there were some who shut their doors on 
seeing me: There were some who shut their doors. And there 
were those who opened their doors. Those who shut their doors 
hated Life and loved death and will be held back in the Abode of 
Darkness. Those who opened their doors loved Life and hated 
Death, they hated Death and loved Life. They will rise up in 
purity and will behold the Place of Light.22 


It seems that the Nasoraeans flourished in Babylonia under the 
Parthian kingdom and dwelt, like the other Baptist and Gnostic sects (e.g. 
Elchsaites and Manicheans) in central and southern Babylonia in towns such 
as Kutha, Borsippa, Nippur23 and Purat-Maysan.24 As soon as they settled 
down they got acquainted with the magic and astrology of the Chaldeans and 
the astrology of the Babylonians.?5 Hence, they became the soothsayers and 


“masters” of incantations in Mesopotamia, from whence originated “the most 


22 CP pp. 142-43 (hymn No. 164). Drower’s translation, text attested: 
Hele us vel cusas{«t afasimuy) qu cco {rw afas{ mr, ore att aX ayay Hattie ys 
Atte Saw yiiakat sk Adtm Wilowet ocbvcs Jota’ ore yrds Jesae oclital aso aya ata 
OHS Ha Han OKUSU Yt OC Ow tatiat Yawo yaw pity piradtat cl diss iiatat Sawoct 
OH yr Yo AUS HO OCW Witatat yinyct ydow ag@aw attats Halagnéms OC (npc 
Atay Saxfal allan octtlaw atiyole’ cow 440) 
23 Miiller-Kessler Ch., ARAM, 2004: 53. 
24 Forat-Misan is situated in the neighborhood of Basra, the ancient dwelling place of the 
Mandadaeans. Brandt points out that the Perate branch of the Ophite gnosis was founded by 
EvppatmG or IlepanxoG whom the “Perates” obtained their name (Brandt, 1889: 192). 
According to Lidzbarski, some Characenian coins were written in the Mandaic script. (Naveh, 
“The Origin of the Mandaic Script”, BASOR, 1970: 33). Jewish communities also flourished 
under the tolerant rule of the Achaemenids and Arsacids (SA, p. 99). 
2s See Sfar Malwasia “The Mandaean Book of the Zodiac”, translated by Drower, London 
(1949). 
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interesting magic formulas in Eastern Aramaic.”26 The Sasanians brought 
their flourishing to an end when the Zoroastrian state under Shapur I (241- 
272) began the persecution of “foreign” religions such as Christianity, 
Judaism, Manichaeism and Gnosticism, and ordered the destruction of many 
Mandaean temples.?7 Kardir (late 3rd century C.E.),28 tells us in his inscription 
at naqsh-i-Rustam how he initiated a religious persecution of great severity 
throughout the Persian Empire against the other religions such as 
Manicheans, Jews, kristyané Christians, ndsoradyé Nasoreans etc.29 This 
inscription can be taken as a solid evidence of the existence of the Mandaeans 
in Mesopotamia, along with other Baptist/Gnostic sects at that time in 
Sasanian Iraq. In this respect Quispel writes: “The Mandaean problem has 
become an open question again since Torgny Save Soderbergh has shown that 
the Manichaean Psalms of Thomas were based upon extant Mandaean hymns, 
thus proving that the Mandaean sect in Iraq must had a very long 
prehistory.”3° 

In the sixteenth century, the Mandaeans of Iraq and Iran came to the 


attention of the Western world through the Jesuit missionaries, who 


26 Miiller-Kessler Ch., ARAM, Vol. 11 & 12, 1999-2000: 296. Theodore bar Khoni says, “The 
Dostai are called in Maisan Mandaeans, in Beth-Armaia Nasoraeans (Nasraia). (Cited by 
Eisler, 1931: 616, from: Pognon, Jnscr. Mandaites, p. 224 sq. ; W. Bousset, Hauptprobleme 
der Gnosis, p. 383; E. Peterson, Z.N.T.W., xxvii. 1928: 65 n. 2, 95 Nn. 7). 

27 Rudolph, 1983: 364. 

28 Kartir is Moabadan-Moabad “the high priest” of the Magians who flourished under Shapur 
I, Hormizd I, Bahram I, II, and III (Zaehner, 1955: 23-25). 

29 Zaehner, 1955: 24. Widengren, 1961: 16-17. Shaked, 1994: 11 and n. 15. 

30 He continues: “The curious expression “Lord of Greatness” in Mandaean writings has been 
found in the Qumran Genesis Apocryphon. Moreover, I cannot explain the parallels between 
the names of Mandaean divinities and those found in certain Hellenistic magical papyri unless 
the Mandaeans have very old Western roots”, “Gnosticism and the New Testament”, Vigiliae 


Christianae, vol. 19, 1965: 79. 
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accompanied the Portuguese armada in the Indian Ocean and the Persian 
Gulf, and came into contact with the Mandaeans in and about Basra and in 
Khuzistan.3! The Jesuits thought that they discovered the “heretical Christians 
of St. John,” but to the disappointment of the monks they could not convince 
the Mandaeans, except for a few, to join the Christian faith. But they succeeded 
in recruiting some of them as mercenaries and interpreters who sailed with the 
Portuguese fleet to the Strait of Hormuz, Masqat, Goa, Ceylon and even to 
Portugal itself.32 When the Portuguese witnessed the persecution of the 
Mandaeans at the hands of the Moslems,33 the Portuguese reached an 
agreement with the Pasha of Basra to move the Mandaeans to the Christian 
lands, but the Pasha went back on his word and did not allow the Mandaeans 
to leave and the exodus came to a halt.34 

Conclusion: 

According to the Mandaean manuscript “Haran Gawaita”’35 and other 
historical records, distinguished Semitic scholars, such as_Lidsbarski, 
contented that Mandaism (literature and cult) is influenced strongly by the 
Old Testament and can only have originated in Jewish circles.36 We might, 
3! Kraeling, 1929: 195. 

32 Lupieri, 2002: 83 ff. 

33 In 1637 all the Jews and Mandaeans of Persia were forced to convert to Islam (Lupieri, 
2002: 104). 

% Lupieri, 2002: 105. 

38 Lady Drower is certain that: “Haran Gawaita” is an important manuscript and might 
contribute to the solution of the problem of the orgin of the Mandaeans (See Drower “Haran 
Gawaita” (1953) p. viii). 

36 Lidzbarski, 1915: xvi where he writes: “Jhre Terminologie in Lehre und Kultus ist so stark 
durch das Alte Testament und das Hebrdische beeinflusst, wie man es sonst ausserhalb des 
Judentums findet”. See also his similar views in Mandaische Liturgien 1920: xix and in Ginza, 


1925: vi. Later, Lady Drower adopted the theory of a western origin of the Mandaeans in 
heretical Jewish circles: “early Nasiruta, or Ur-Manddismus to use the convenient German 
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therefore, conclude that the Nasoraeans were either a heterodox Jewish sect or 


the followers of John the Baptist, who did not convert to Christianity, and they 
fled to the east before the fall of Jerusalem in C.E. 70 because they were 
persecuted by the Jews.37 Having first settled in northern Mesopotamia 
(Haran),38 they moved to the Median hills of old Parthia and finally settled in 
Babylon and southern Mesopotamia, where they still live. This migration 
might explain the cultural influences of Judaism, Christianity, Zoroastrianism 
and the old Babylonian religion on the Mandaean writings. 

§ 1.2 - The Mandaean System: 

The Mandaeans believe in two universes: (i) An intangible universe 
which is beyond our perception, and consists of two worlds: the World of Light 
and the World of Darkness. (ii) The world of mStini kuSta39 and the tangible 
world of Tibil (earth). According to their belief, the Mana Rba “the Great 
Mana” (Intelligence), who dominates the World of Light, issued Hiia 
Qadmiia “the First Life” from the great yardina “Jordan” of Life. In turn, the 
First Life submitted a request to himself and created a son of his own whom he 
called Hiia Taniania “the Second Life” or “YOoSamin”. The Second Life became 


Parthian-Jewish settlements and in Transjordania, and that it was a hybrid strongly 
influenced by Magianism and Jewish Gnosticism” (Drower, “Mandaean Polemic”, BSOAS, 
(1962) p. 448). 

37 The Mandaeans always define themselves as the followers of John the Baptist (Yahia 
Yuhana) in Jerusalem (SA, p. vi). According to Josephus, John the Baptist had “an 
astonishingly persuasive power over the Jewish populace” (Mead, 1924: 4). 

38 For the Mandaean polemic toward Christians, see Drower “Mandaean Polemic”, BSOAS, 
(1962) pp. 438-48, esp. pp. 439-440, which might allude to their reason for moving from 
Haran. 

39 mSuni kuSta : the world of ideal counterparts. “It is a world of ideas, in which is found in the 
double, the counterpart of everything in the material world” (See Drower, The Secret Adam, 
1960: 39 ff.). 
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infatuated with the idea of creating a world of his own. He, therefore, 
transferred his defecting tendency to his son Abatur “the Third Life”. Abatur 
opened the gate of the World of Light, and as soon he gazed into the abyss (or: 
darkness) Ptahil “the Fourth Life”, came into being. Ptahil, who received a 
mandate from his father Abatur, descended to the black waters, consolidated 
arqa “the earth” and created the material world. On the other hand, the Lord 
of Darkness created a kingdom for himself with demonic beings of monsters, 
dragons, evil spirits and most of all the “Seven” (planets), and the “Twelve” 
(signs of the Zodiac) and their mother, the goddess of Darkness “Rtha”. As a 
counter move, the World of Light created Manda d-Hiia “Gnosis of Life” 4° in 
order to put an end to the defection of the uthras “beings of the World of 
Light” and to conquer the evil forces of the World of Darkness. 

Ptahil, with the assistance of Ruha and her entourage, tried to create 
Adam but they could not succeed to make him stand on his feet. Therefore, 
Ptahil went back to the World of Light and brought from his father the nisimta 
“soul” and cast it into Adam’s body. Only then Adam stood on his feet and 
became aware of his existence. The core of the Mandaean’s soteriology is the 
deliverance of the nigimta “soul” from the perishable body. When death 
occurs the soul leaves the body and begins a long journey through the 
mataratia “watch-houses” or “purgatories” before reaching its final 


destination; alma dnhura “the World of Light”. 


40 Manda d-Hiia: Gnosis of Life and the Mandaean Redeemer (See below §2.3.2). 
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There are minor resemblances between the Mandaean story of creation 
and the Babylonian one such as the creation of the savior and his fight against 
the forces of evil. These resemblances led scholars, such as Brandt, to believe 
that Mandaeism is an off-shoot of the late Babylonian religion; he even 
assumed that Mandaeism was the centre from which the Ophite 4! and similar 


Gnostic system issued. 42 Lady Drower dedicated the introduction of her book 
“Secret Adam” to the Nasoraeans and their exodus from Palestine, which she 


dates to just after the destruction of the 2nd temple. She also discusses their 


possible relationship with Jewish-Palestinian groups.43 


§ 1.3 - Mandaism and Gnosticism: 

In addition to the resemblances between Mandaeism and the 
Babylonian religion, we find striking parallels between the Mandaic Gnostic 
motifs and the motifs of the other Gnostic sects such as the Hermetists and 
the Valentinians especially in the area of the redeemer and the ascent of the 
soul.44 Gnosticism, the most problematic of cults, is first clearly attested in the 
second century C.E., but its exact origin is still of great controversy among 


scholars.45 It gathered momentum in the following century and spread to 


4: A Gnostic sect flourished in north Mesopotamia, Asia Minor, Syria, and Egypt during the 
first century (Wilson, 1958: 177ff). 

42 Pallis, 1926: 151. 

43 Drower, SA, Pp. xiv. 

“ Jonas writes, “The celestial journey of the returning soul is indeed one of the most constant 
common features in otherwise widely divergent systems, and its significance for the gnostic 
mind is enhanced by the fact that it represents a belief not only essential in gnostic theory and 
expectation, and expressive of the conception of man’s relation to the world, but of immediate 
practical importance to the Gnostic believer, since the meaning of gnosis is to prepare for this 
final event, and all its ethical, ritual, and technical instruction is meant to secure its successful 
completion” ( Jonas 1958: 165). 

45 Godwin, J., 1981: 84. Rudolph points out that “The beginning and end of Gnosis in late 
antiquity cannot be pin-pointed exactly. It makes appearance at the beginning of the Christian 
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Egypt and to the Fertile Crescent.46 Some contemporary scholars, such as 
Quispel, believe that Gnosticism is neither the product of the Greek 
philosophy nor “a fossilized survival of old Iranian or even Indian religious 
concept.”47 


According to the Mandaean manuscript Haran Gawaita Mandaeism 
“Nasoraeanism” struck roots in Mesopotamia when a tendency to relegate the 


gods of the old religions and to adopt the Persian dualism at the dawn of the 
first millennium when the country was under the Parthian-Sasanian 


dominion.48 Mandaeism and other baptist gnostic-type movements must have 
been around much at that time.49 Some hypotheses say that the Nasoreans, 


who settled in East Jordan, became under the persecution of both the Jews 
and Christians, and for that reason they sought refuge in a friendlier 


atmosphere of Parthia and Media hills and from there they moved down to 
Babylon and southern Mesopotamia.s° Nasoreaanism preserved the old 


Gnostic tenet that the world is created by foolish creator or demiurge, who 
himself came into being as a result of an error and that the soul is a “spark” 


from the World of Light has to be redeemed and sent back to its origin, along 


era and disappears again at the latest in the 6th century, as far as the western manifestations 
are concerned” (Rudolph, 1983: 367). 

46 Jonas, 1958: 91. For more about different Gnostic sects in Mesopotamia see Morony, 1984: 
408 ff. 

47 Quispel, “Gnosticism and the New Testament”, Vigliae Christianae, 1965: 73. Quispel also 
noted: “It is rather a religion of its own, with its own phenomenological structure, 
characterized by the mythical expression of Self-experience through the revelation of the 
Word, or in other words, by an awareness of a tragic split within the Deity itself” (Ibid). 

48 Haran Gawaita tells that the Nasoreans (Mandaeans) migrated from Jerusalem under the 
Parthian king Artabanus III (?). (see Drower, Haran Gawaita, 1953: 3, n. 3). 

49 Shaked, 1994: 11. 

5° SA, p. xi. 
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with many indications of syncretistic Judaism. Many distinguished scholars 5! 
conclude that Nasoraeanism (Mandaeism) is a heretical Jewish sect and its 


members are the “ultimate descendant of the Palestinian baptists of New 
Testament times and the period immediately preceding.”52 The divorce 
between this sect and official Judaism perhaps took place during the first and 


the second centuries C.E.53 This defection of the Nasoraeans from Judaism is 


documented in one of the rarest Mandaean passages which is connected with 
the consecration of a priest: 


And then he spoke and taught about the man who becomes a 
priest on earth and who leaves lay life for priesthood, like the 
soul which quits Judaism for Mandaeaism. For before it is 
baptized an infant dwells in an abode of Judaism, and a 
guardian-spirit of Light sits beside it (lit: sits on its neck) 
guarding it and awaiting its delivery from the snares of the 


Jews.54 


5! Such as: Rudolph 1983: 362, he also writes: “in the context of the Jewish wars of 
independence and the growing consolidation of Judaism after the destruction of Jerusalem 
(A.D. 70), its position in opposition evidently led to persecutions of the community and 
ultimately to its emigration from the Jordan territory to the east.” (Ibid pp. 363-4), 
Lidzbarski, Ginza, 1925: vi, Lidzbarski, Manddaisce Liturgien, 1920: xix, Lidzbarski, Das 
Johannesbuch der Mandder, 1915: xvi, Drower, SA, p. x ff., Deutsch, ARAM, 11-12 (1999- 
2000), pp. 209-223, esp. 212. Reeves points out that: “Mandaism is a prominent Syro- 
Mesopotamian Gnostic movement possessing discernible links with late antique Judaism” 
(Reeves, 1996: 143). 
$2 Wilson, 1958:66-7, Yamauchi, 1973: 121-2. 
33 Rudolph, 1978: 4. 
4 ATS II [358], p. 276. Drower’s translation, text collated: 
ayes Harygo eUirtcsntied alatyad yt Siyay lees Sanat{is{ct yasd gatiyo Sas(o gola 
MUI wOC ek Athy igi md ath wiset Hadid ys attjocec Lites axricatyast anitewoc ys Hiyayct 
occadiwocet odard ystet siyaast aletla sy sujor atiiay lew attiniyct atitay £100 
Drower states: “there is often a polemical interchange of (ft) with (d) when scribes refer to 
Jews. Here either could be meant, as the two letters frequently replace one another. (In Ginza 
Rba Judaism is yahduta.) The polemical world-play on YHT and YHD is commented on by 
Lidzbarski (ATS, p. 255 n. 8). 
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The following text is another significant clue which may suggest that 
Mandaeism was a heterodox Jewish sect who chose to adopt Gnosticism 
“Mandaeism”: 


He said to them: “The first kuSta (oath) is a precious kuS{q; it is 
the promise made at baptism which takes the soul out of its 


yahututh (‘Judaism’) into Mandaeism.”55 


The Mandaean tale of Miriai, the Jewish princess who left her religion 
and joined the Mandaeans, also shows a possible connection between the 
earliest Mandaeans and Jewish sectarians of the Second Temple period.5¢ 


Other Mandaean writings from the Ginza such as the eleventh book of the 


Right Ginza “the Mystery book of Great Anos (Enosh)” and book twelve, 


identifying the speaker as the “great Anos”, possess discernible links with the 


antique Judaism.57 
The evolution of Mandaeism was summed up by H. —M. Shenke in 


three points: (1) originally the Mandaens were a heretical Jewish baptismal 


55 ATS II [198], p. 255. Drower’s translation, text collated: 
yt eXe{c@ey alaicyas sletivetas ait poset atm, 1 atitior ocastitat) alg, al<slso 
aiatyasd axidioc 
s Zalcman, 1991: 421. 
57 Reeves, 1996: 143. Concerning the history of the Mandaean textual corpus he stated: “If a 
clear connection can be established between the Codex “apocalypse” passage and Mandaean 
Enosh material, an important step would be taken toward an improved understanding of the 
religio-historical relationship linking a number of Syrio-Mesopotamian religious 
communities” (Ibid, pp. 143-4). Reeves also adds: “The amazingly close correspondence in 
language between the Codex passage and the Mandaean texts is extraordinary, bolstering the 
growing suspicion that they derive from a common textual corpus” (Ibid, p. 147). On the other 
hand the Mandaeans accused the Jews of not observing the laws of impurity at all. (GRR, book 
XI. See also Lidzbarski, Ginza, pp. 224-5 where Kiwan “Saturn” is the god of the Jews). 
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sect, one among many. (2) The Mandaeans then accepted a Gnostic view. (3) 


This gnosis was finally institutionalized.58 


We may outline the main parallel and different features of the 


Mandaean Gnostic system and the general Gnostic system according to the 


following table: 


§ 1.3.1 - General Parallels and Differences between Gnosticism and 


Man nism: 


Gnosticism 
1. The Gnostic system is based upon 
the dualistic opposition between the 
of the 


transcendental world 


“fullness” (pleroma) embracing the 
High God and the Aeons, his inferior 
emanations, on the one hand, and, 
the 


on the other, “emptiness” 


(kenoma), the planetary § and 


terrestrial world inhabited by man. 


2. The kenoma came about because 


of some crisis in the pleroma, 


whereby the lowest of the Aeons on 


the emanation scale, a female figure 


$8 Quoted from Yamauchi, 1973: 122. 


Mandaeanism 

1. The Gnostic system of the Mandaeans 
is based upon the opposition between the 
transcendental (nukraiia) world of Light 
embracing hita rbia gadmaiia “the First 
Great Life” (or: the King of Light) and 
the uthras, his inferior emanations, on 
the one hand, and, on the other, the 
world of Darkness, the Seven planets 
(Sibiahia) and terrestrial world (tibil) 
inhabited by man. 

2. The physical world came about 
because of the crises caused by the 
Second Life “YoSamin” and his sons the 


uthras when they decided to create a 
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known variously as Wisdom (Sophia) 
or Thought (Enonoia) lapsed out of 
the pleroma, and in her confusion 
and dissatisfaction, she produced the 
angel archons, generally seven in 
number, who created and then ruled 


the world. 


3. The spark or spirit (pneuma) of 
the divine pleroma which fell into 
man must be regained and restored 
to its rightful place on high. 

4. An Aeon (Jesus) is sent down to 
redeem the innermost part of every 


man’s pneuma through suffering. 


5. Gnosticism is optimistic towards 


the destiny of man and pessimistic 


towards the universe.59 


59 Extracts from Peters, 1972: 648 ff. 


world of their own without consulting 
the higher deity, the First Life. Abatur 
(the Third Life) lapsed out of the world of 
in his confusion and 


Light, and 


dissatisfaction, produced Ptahil (the 
Fourth Life). Ptahil created the world 
with the help of Ruiha and her sons the 
Seven planets who ruled the world. 

3. The soul nisimta or mana which fell 
into man must be regained and 

restored to its rightful place; the World 
of Light. 

4. The messenger Manda d-Hiia (Gnosis 
of Life) or Enosh-Uthra is sent down to 
lead the nisimta (soul) to its final 
destination through gnosis “knowledge” 
and “awakening.” 

5. Mandaeanism is optimistic towards 
the destiny of the nisimta (soul) of man 


and pessimistic towards the physical 


world “Tibil”. 
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§ 1.4 - The Main Characteristic Rituals of the Mandaeans: 


“The great importance which the Mandaeans attribute to their 
cult practices shows their special character even more clearly. It 
is not “knowledge” alone that redeems but the cultic rites, 
primarily baptism and the “mass for the dead”, are necessary for 


salvation.”6° 


§ 1.4.1 - eut,»ex Masbuta (Baptism) 


The central cultic rite of the Mandaeans is baptism or “immersion” 
wut~as (masbuta, pronounced maswatta). It is the immersion in the fluid of 
Life which gives the promise of eternal life to the nisimta “soul”.®! The rite of 
baptism had the esoteric significance of an initiation into the mystery of 
gnosis. To the Mandaean water is the medium which most fully expresses the 
mystery of being, or of the Being which is semi personified as the ‘Great Life’, 
and a river is the equivalent of the heavenly ‘Jordan’ flowing in the world of 
light:62 Thus ec mia “water” originates in (Life) and conversely o«~ hiia 
“Life” originates in water. By performing baptism in the yardina “river” the 


Mandaean enters a into /aupa “union” with the World of Light. Thus, the 


60 Rudolf, 1983: 360. He continues: “From this it may be deduced that here the gnostic 
ideology was amalgamated with that of an older cultic community, a heretical Jewish 
baptismal sect as is suggested by the water rites, and that thus an original Mandaean- 
Nasorean system came into existence, probably already in pre-Christian times.” 

61 MII, p. 100. 

62 Drower, Water into Wine, 1956: 229. 


3] 


Mandaean is protected from the powers of death, purified from pollution and 
defilement and also receives forgiveness for his transgression.®3 

In addition to the immersion in the running water, the full baptism 
includes the sacrament of oil, bread, and water, the hand-grasp and kiss called 
‘giving kuSta’®4 and the final blessing by laying the right hand of the priest on 
the head of the baptized person. Besides the full baptism there are two lesser 
water rites which are performed without priestly assistance: 
1. riSama: prayers recited daily, with covered head, just before sunrise; after 
evacuation of the bowels. At this stage no priest is needed. 
2. tamaSa: the second ablution is a triple complete immersion in the river, also 
performed without ministration of a priest. It must be performed immediately 
after any kind of pollution (coition, nocturnal pollution, touching an unclean 
person) and after any serious defilement such as touching the body of a dead 
person. It must be also performed by a woman after menstruation and after 
child birth.¢s 

Some scholars believe that certain roots of the Mandaean baptism is 
related to the Jewish rule such the prohibition of baptism and other rites on 
the Sabbath and on the mbattal (inauspicious) days.®© But repeated baptism 


was a common feature among the different gnositc sects of Babylonia such as 


63 For the full details of the Mandaean baptism magbuta see Segelberg, Masbuta , Uppsala 


(1958), MII p. 100 ff., Buckley, 2002: 80 ff. 

64 kuSta: (a) “good faith”, “rectitude”, “truth”, “sincerity”, “right”, “pact”, “troth”, “promise”. (b) 
The act of placing the right hand in that of another person in token of and ratification of a 
pact, oath or promise. This act is concluded by a kiss, each of the two persons kissing his own 
right hand when the hand is released. (c) A being, a personification of truth and good faith 
(ATS, p. 12). 

65 MII, p.101. 

6 Segelberg, 1958: 176. 
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the Elchasaites who were attacked by Mani for their daily baths.67 The 
Mandaean baptism is unique of its kind and did not come into being as a 
reproduction of the Christian-Syrian, especially Nestorian rite. “In fact it is 
possible that certain characters go back to a pre-Christian period and have 
their origin in the lustral and baptismal practice of unorthodox Judaism, i.e. 
in the so-called baptismal sects (Masboteans, Sebueans, cf. Sabeans).”68 Other 
Gnostics such as the Ebionites and Hemerobaptists also performed repeated 
baptism.®9 

The pliability of the research in the field of Mandaeism is always 
ambushed by the ambiguity of some terms and characters.7° In baptism we are 
faced with an indefinite personality of bihram rba “Bihram the Great” as we 


read in the following baptismal formula: 


“I have baptized myself with the baptism of Bahram the Great, 
son of the Mighty Ones. My baptism shall protect me and attain 
the end (or: be successful). The name of Life and the name of 


Manda d-Hiia be pronounced on me.”?! 


67 For Mani’s confrontation with the baptists see Henrichs, 1973: 43. In respect of the ritual 

immersion in Babylonia, Drower writes: “Ritual immersion was ancient indeed in Babylonia, 

and during Iranian domination shrines had been built on the Tigris and Euphrates to the 

water-goddess Anahita, who under her Semitic name Nanai or Nanaia is still invoked in 

Mandaean exorcism books” (SA, pp. 104-5). 

68 Foerster, 1974: 132. 

69 Henrichs, 1973: 50. 

70 In the Mandaean marriage we come across Sigslam Rba who is the prototype of priest and 

bridegroom. 

7 CP, p. 21. The texts: 

ett) tao catifajn cuit pes oes He att Satter ait pant ait ayo 
Coles Sagdat{ occwet atyad{<t at{(qy OlCwet asgy 
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Bihram, as it seems, is the core of the ritual, but he does not play any 
significant role in the Mandaean mythology. It is obvious that Bihram is a 
Persian name associated with some Persian kings,72 and with the Persian god 
Bahram or Vahram.73 We have no evidence, whatsoever, to prove that the 
Bihram mentioned at the Mandaean baptism is a human being who 
established the sect, as implied by some. Others, like Segelberg, hypothesized 
that when the Mandaens settled in the East during the Sassanian period they 
replaced the name of Yohana “John the Baptist” with Bihram in order to 
legitimize the new religion to the rulers of the country.74 

In addition to the main baptism, which is performed in every religious 
event including marriage, the Mandaeans perform a minor ablution (baptism) 
to the dying person. After the priest performs rigama “the minor ablution”, 
the mortally ill person is dressed in his rasta (ritual dress), and a small myrtle 
wreath is inserted in the little finger of his right hand and he is watched 
carefully day and night so that he not die unclean. At the end of the riSama the 
priest recites some prayers, while some members of the dying person’s family 
bring water from the river. When death approaches, the dying person is 


undressed and doused three times from head to foot. They lift him and place 


72 Bihram I, Bihram, Birhram III and Bahram IV (Zaehner, 1955: 38 ff). 

73 About this ambiguous figure, which is closely associated with the Mandaean baptism, 
Drower writes: “His name is Iranian (Avestan Vada8ayna) and the Mandaean Bihram may be 
the Persian genius of victory (New Persian Bahram < Middle Persian Varhran) . . The 
presence of the banner at Mandaean baptism may be connected with Bihram’s banner of 
victory” (SA p. 65). Vahram or Baharam (Verethraghna), the yazata “is the Persian god of the 
planets and victory who was created by Ahura and became the great champion against 
demons” (Boyce, 1975: 54, see also Zaehner, 1955: 220). Lupieri suggests that the Mandaeans 
who lived in Characene since the second century must have chosen Bihram (the deity of 
Maisan) as eponymous deity of their baptism (Lupieri, 2002: 163 f.). 

74 Segelberg, 1955: 57 ff. At any account this subject needs further research. 
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him on clean bedding facing the North Star.75 Then they cloth him in a new 
rasta and wait for his niSimta (soul) to depart his body. 76 In the past other 
Gnostic sects such as the Valentinians and the Marconsians used to perform 


this kind of baptism for their dying people.” 


§ 1.4.2 - eaten The Masigta (Ascent of the Soul) 


The Masiqta is the second major ceremony of the Mandaeans and it, 
too, includes immersion in “Jordan” (river, running water), anointing with oil 
and crowning with the myrtle wreath. It is the Nasoraean mass dedicated to 
those who die “unclean” without the proper ceremony of the dead. The 
Mandaean has to die clean wearing his white ceremonial outfit in order to join 
his heavenly dmuta “image, counterpart”: “I go to meet my image and my 
image comes to me: it caresses and embraces me as if I were returning from 
captivity.””8 The Mandaeans believe that a man who dies in a violent death 
suffers long and painful delay in the mataratia (watch-houses) before moving 
into the next world. Therefore, a masiqta “ascension” ceremony has to be 
performed three days after the death of the believer in order to assist niSimta 


“the soul”, by furnishing it with a new body, with which it could enter the 


75 Perhaps this is due to the old Mesopotamian influences, since the north is connected to high 
lands “mountains”. 
7% MII p. 178 ff. 
77 Widengren, 1946: 108. 
78 GRL, p. 136: 1. The text: 

Ate OCMC YH cL HOt Ge CCE Kg ag{ CSU ayant atdya, Cagyalo canis ayticyay 1519 ocyyalo 
Cf. the “figure of light that comes to meet the dying” in the Coptic-Manichaean genealogy of 
gods (Jonas, 1958: 122). 
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World of Light.79 For the Mandaeans the fate of the niSimta is the main 
concern, because pagra “the body” cannot rise to the world of Light and 
eventually integrates back into the earth.8° 

The masiqta is a long ceremony, which requires the presence of, at 
least, three priests: a ganzibra® “head-priest”, a tarmida “priest” and a 
$ganda “assistant”. The preparations for this ceremony start on Saturdays only 
and the main ritual takes place on Sunday.®? The main ingredients of masiqta 
“ascension” are the recitation of certain prayers from the Left Ginza, and a 
sacramental meal. The meal includes unleaved bread, 83 different kind of fruit 
and nuts, fish, and a tiny piece of sacrificed white dove-flesh (ba).84 There 
must be fresh myrtle and a large bow! of water just filled from the yardina 
“river”.85 The recitations are continued at fixed intervals until the end of the 
forty-five days’ journey of the soul.86 There are at least nine major variants of 
the Mandaean masiqta: 
1. The Bukra: the first masiqta performed by a priest after ordination. 2. The 


masiqta of newly-consecrated ganzabra. 3. The Dabahata or Tabahata: 


79 On the third day a masigqta is performed for the dead and the seal of the grave is removed. 

80 Drower, 1956: 234. 

81 Ganzibra (Paz. Ganzubar, Pahl. gangaBar, Mod. P. o»+§ , Aram. loan-word 8721) feug) 
treasurer: the ecclesiastical rank above that of the tarmida (priest). (MD p. 77) Akk. 
ganzabaru “treasurer” ( A Concise Dictionary of Akkadian, 2000: 90, see also Macuch, 196 5: 
139). 

82 A]-Sabti, Masiqta, 2004: 18. 

83 The Manicheans share two rites with the Mandaeans: the purification of their food and the 
ritual preparation of unleaved bread (faitira) (See Henrichs, 1973: 45). 

84 A ritual word for the dove sacrificed at the masiqta, and the sacred dove’s meat consumed 
by the priests at the same (MD, p. 44). 

8s Drower comments: “the symbolism of water, fruit, bread and fresh myrtle, are linked with 
the idea of fertility and life triumphant over death.” (Drower, “The Mandaean New Year 
Festival”, Man, Vo. 36 (Nov., 1936), pp. 185-188, esp. p. 188). 

8 Rudolph, 1983: 362. 
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celebrated in the names of a male and female, and linked with the celebration 
of a Dukrana lhdaia rba zadiqa. 4. The masigta of Shitil: celebrated for one 
who dies not wearing a myrtle-wreath or otherwise improperly clad for death. 
5. The masiqta of Zihrun Razia Kasia: celebrated for one who had died during 
of the minor mbaftal days (inauspicious days on which all ritual is forbidden), 
etc. 6. The masiqta of Adam: for one who has died on one of the major 
mbattal days, such as New Year’s Day. 7. The masigta of Samandri‘l: for a 
person who has died of burns, or has fallen from a tree or been drowned. 8. 
The masiqta of kanat: for a woman who dies during pregnancy. 9. masigqta of 
hai-Sum: for a person who died as a result of a snake bite. There are other 
masiqta for a bride-groom who died during wedding ceremonies and for 
moving the remains of a dead person.87 

While the masigqta is intended essentially for the dead, it is also applied 
to living. A masiqta is performed in the ceremony of initiating a new priest. 
The agualia “novice for priesthood” dedicates a masiqta to his rabi “teacher” 
and pronounces his name at a certain point in the ritual where the name of 


officiating priest has to be indicated. 


1.5- The M ndar 
The Mandaeans have a lunar year, which is divided into twelve months 


of thirty days each, with five intercalary days named Parwanaiia,®§ which fall 


87 Al-Sabti, Masiqta, Nijmegen (2004) pp. 13-14. 

88 The word Parwanaiia (parwanayé) connected with the Parthian adverb parwan, “before or 
after” (Mary Boyce, “A Word-list of Manichaean Middle Persian and Parthian”, Acta Iranica 
ga. (Leiden, 1977), p. 72. n. 7, see also Burtea, “Sarh d-Paranaiia”, ARAM Vol. 16 (2004) p. 66). 
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between Sumbulta “Virgo”, the 8th month, and Qaina “Libra” (Tirin), the 9th 
month. The beginning of the “Panja” festival changes depending upon the 
movements of lunar months in the year.89 The Mandaean calendar is a 365- 
day calendar consisting of twelve 30-day months, with 5 epagomenals inserted 
at the end of the 8th month. This compensation takes place during the 
Parwanatia (or: Panaja = five days) which is celebrated by the Mandaeans 
during the five intercalary days between the end of the month Sumbulta (Ellul) 
and the beginning of Qaina (Tisrin).9° 

During the five days preceding, no religious ceremony except a funeral 
may be performed, and no undertaking of importance should be begun, for 
these are considered to be “days of darkness”.9! They are followed by the five 
intercalary days mentioned above, called “days of light”. Mandaeans are 
forbidden to pray after sunset at other times of the year, but during the nights 
of Parwanaiia darkness is considered non-existent, and praise and prayer flow 
continually. Barriers between this world and the world of Light are down. 

The Mandaeans believe that in the five days of the Parwanatia (Panja) 
five celestial beings of Light were created, and that consequently the doors of 


the world of Light are open during these five days. The beings of light are: 


89 The term Panja means the five Gatha days, also called Khamsat al-mustariqat, was used in 
the Persian as well as in the Sistanian calendars during the 5th century (See Taqizadeh, “The 
Old Iranian Calendar again”, BSOAS, Vol. 14, No. 3, (1952), pp. 603-611, esp. p. 608). 

9° The old Iranian calendar (of 12 months of 30 days and 5 supplementary days) are still in use 
in many districts of Kashan, Natanz, Maima, Javshagan, and the in the province of Yazd. 
(Ibid, 610). 

91 The Mandaeans think the five days preceding intercalary days particularly ominous, because 
they are dedicated to the evil spirits of death and darkness. 
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Marad-Rabuta, Manda d-Hiia, Sislam-Rba, Adam-Shaq and _ Hibil-Ziwa.92 
Although this calendar could have been borrowed from the Zoroastrians at any 
time in the early Middle Ages, further characteristics of the Mandaean 
calendar suggest earlier origins that would pre-date the Middle Ages, the 
Sassanians, and even Mandaeism itself. The twelve months of the Mandaean 
year grouped and named according to four seasons (e.g. the first month of the 
year is called awal sitwa, “first of the winter”) but also bear Babylonian 
(Aramaic) names of months. The month Nisan designates the 3rd month of the 
year, exactly as in the Sogdian calendar, but incongruously since Nisanu is the 
ist month of the Babylonian year. 

The twelve months of the Mandaean year are divided into four seasonal 
divisions: Sitwa (winter), Abhar (spring), Gita (summer), and Paiz (autumn). 
The months are also named according to the signs of the Zodiac: Daula 
“Aquarius” (Sabat), Nuna “Pisces” (Adar), Ambra “Aries” (Nisan), Taura 
“Taurus” (Ayar), Silmia “Gemini” (Siwan), Sirfana “Cancer” (Tammuz), Arya 
“Leo” (Ab) Sumbulta “Virgo” (Ellul), Qaina “Libra” (Tigrin), Argba “Scorpio” 
(Magrwan), Hatia “Sagittarius” (Kanun), Gadia “Capricon” (Tabit). Each year 
is named after the day which it began, e.g. the Year of HabSaba, the Year of 
Sunday; or Year of Rahatia, Year of Friday. The Mandaean New Year is called 
Dihba Rba.93 The Mandaeans count the 24 hours of a day and night as 
beginning at dawn, i.e. Tuesday is followed by Tuesday night: “the night of 


Tuesday” to an Arab, on the contrary, means the night preceding Tuesday. 


92 ATS, pp. 116-7. Hibil-Ziwa: a messenger of the World of Light and the son of Manda d-Hiia. 
93 See MII, pp. 84-5. 
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The Mandaean calendar has the additional incongruity of beginning the 
year with the winter season, whereas the Persian-Zoroastrian New Year is 
normally associated with the spring. The Persian-Zoroastrian New Year 
coincided with early winter in the 1st century B.C.E., so the essential names of 
Mandaean months may have been instituted in this period.94 The Mandaeans 
are the only non-Iranian people who adopted the old Iranian calendar, along 
with quite a number of other beliefs, of the later Sasanian period i.e., the time 
of Khosrau the Great (sixth century) without the slightest change.95 But the 
Mandaeans did not use the Persian names of the months and kept the Semitic 
ones, as mentioned above. 

The main purpose of the Mandaean calendar is to determine the 
ominous and auspicious times. The Mandaeans believe in two kinds of 
ominous (mbaftal) days: (1) Minor mbattal “ominous”: on these days the 
Mandaeans are not allowed to slaughter animals, but are allowed to eat meat 
of slaughtered animals on the day before. (2) Major mbaftal “ominous”: 
Slaughter of animals or eating meat is not allowed during these days; only 


vegetarian food.% 


* This information is courtesy of Dr. S. Stern (oral communication). 

95 Taqizadeh, BSOS, Vol. 9, 1938: 605-7. The Mandaeans still call the New Year’s Day (dahba 
rba) by the Persian name Nauriz Rba. He also writes: “There is, however, one small people 
(he means the Mandaeans) with whom not only the old Iranian system of time reckoning 
survives, but whose national calendar is now, strictly speaking, the only true continuance of 
that once very widely used Mazdayasnian or Young-Avestan calendar” (Ibid, p. 605). 

96 ‘niani ocyecy book of the Mandaeans p. 163. 
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1,6 - nF 


1.6.1 - 0 Parwanaiia (Panj 

As mentioned above, the most important of the Mandaean’s feasts is the 
Parwanatia’ (or: Panja) which is celebrated during the five intercalary days 
between the end of the month Sumbulta (Ellul) and the beginning of Qaina 
(Tigrin). Five days before the Panja, or the last five days of Sumbulta, are 
considered major mbatf¢l (ominous days), for they are dedicated to the five 
lords of Darkness, but the period Panja is the happiest time of the whole year. 
As noted above, the Mandaean year is divided into twelve months of thirty 
days each and a month with five intercalary days. These five days are called 
Parwanaiia and the Mandaeans believe that in the five days of the 
Parwanaiia (Panja) five celestial beings of Light were created, and that 
consequently the doors of the world of Light are open during these five days. 
Those o#ey, nfaga “out of the body” (dead), are with their loved ones and 
share in communion (laufa) with them ritual meals eaten in their names. The 
five days of the Parwanaiia are called hamSa iuma dparuaniia dhinun 
dukrana “the five days commemoration”.98 The perfected souls of ancestors 
and spirits of life and light have special powers at this time to help the living. 
Should a person have the food fortune to die during the sacred five days, he or 
she will pass quickly through the purgatories (or: watch-houses) to the world 
of light. On the last day of the feast, special ceremonies are performed by the 


97 eccayas#ay PGrwanaye is connected with modern Persian adverb »4« 4 parstadan and the 
Parthian oy: parwan “forward, before” (Burtea, “Sarh d-Paruaniia”, ARAM, Vol. 16, 2004: 
86). 

98 oc yadt ytd (piyiwel Occayaitayel 065Uc C@Ms{auw 
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priests for those who, during the past year, died in a state of impurity, or not 
wearing ritual garment. Sheep are slaughtered for lay feasting and charity, and 
a small piece of sheep’s fat is placed on zidga brika (Holy Oblation) tables. 
Every man, woman and child should be baptized and all share in sacraments 


which commemorate the dead.99 


§1.6, 2 - oa a&.c4 Dihba Rba 


Dihba Rba is the Mandaeans’ New Year festival, celebrated at the 
beginning of Daula (Sabat), the first month of the Mandaean year. They also 


use the Persian name Nauruz Rba for this festival. New Year’s Eve is called 
Kansi uZahli “cleaning and lustration”. On this day sheep and chicken are 
slaughtered, bread is baked and kept in the house, jars and pots are filled with 
water enough for thirty-six hours. All day, till sunset (paina d-Dahba Rba), 
the priests baptize the faithful. Thirty-six hours before the second day of 


Daula (Sabat), i.e. the night before the New Year and the first of the New Year, 


is called the Day-of-Lacking, during which period priests and laymen retire 
into the house, where they must remain without going outside, no matter for 
what purpose, and no religious ceremony can take place. The reason given for 
these precautions against pollution is this: For the Mandaeans, the New Year 
honors Mana Rba Kabira and how he completed his work of Creation. On this 
day, the spirits of light gather together to embark on a twelve hour journey to 
visit the Great Mana and show their appreciation towards him. Abatur closes 


99 Drower, Water into Wine, 1956: 37-8. 
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his door, Nidbai and Silmai forsake their posts as the guardians of running 
waters; Hibil, Sitil, and Anu depart; the dwellers in M&unia KuSta (the 
parallel pure world) with Adam Kasia (Secret Adam) at their head and their 
guardian spirit Siglam Rba (the dmuta of Hibil-Ziwa) all rise into the infinite 
worlds of light. They travel by the “vehicles of Light” and this celestial journey 
takes them twelve hours. They reach the realm of Light at the dawn of the New 
Year and spend the next twelve hours praying and praising the Great Ones. 
Their journey back covers the next night. 

While the guardians are gone, the world is left defenseless and all 
sources of nature, including trees and rives, become exposed to the forces of 
evil and death. Therefore, the Mandaeans take extra measures to protect 
themselves from pollution by staying at home praying and meditating for 
thirty-six hours. On the third day of the feast (the second day of the new year) 
the invisible guardians having returned, the vigil is over and there is a general 
jubilation. The Mandaeans gather in the mandi “temple” to greet the ganzibra 
“high-priest”, and listen to his portents for the year. Then they go to visit 
Mandaean families that have recently lost a loved one to console them and 
assure them that they are not alone in times of difficultly. Once this is done, 


they feast and make merry.'°° 


100 For more details on this feast see Drower, 1956: 34 ff. 
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§1.6.3 - (yocquect attucs) aes salacect aus The Dihba d- Sislam Rba 
r Dih -SuSi 

The Mandaeans also call this feast Nauruz Zuta (Little New Year) which 
takes place on the 6th day and the 7th of the first month. The night between 
these two days is called “the night of power”! and then, if a man is pious, the 
gate of Abatur is opened for him in a vision and he obtains whatever he may 
ask. However, if he is really pious he does not ask worldly favours but freedom 
from sin and spiritual gifts, and the result is not immediately seen. The priests 
visit the Mandaean families and hang on the door of every house a wreath of 
willow and myrtle, which remains there till the next year and is thought to 
protect the Mandaeans from evil. In return, the Mandaeans donate a small fee 


to the priests. 


1. - ex.J The Dihba Hnina or Dihba a (the littl 
feast) 

This feast takes place on the 18th of Taura (Ayar) and lasts for three 
days. Baptism should take place and the dead be remembered by lofani or 
ritual meals. Dihba Hnina celebrates the return of Hibil-Ziwa form the 
underworlds to the worlds of light. It is a cheerful feast and commemorates 
creation. Hibil-Ziwa’s marriage to Zahariel (the female spirit of the 


underworld) results in the birth of Ptahil (the demiurge who created the 


101 The Moslems celebrate a similar occasion on the night of the 27th of the fasting month 
“Ramadan” which they call lailat elqadr “the Night of Power”. They believe the gate of 
heavens open in this night and some of the believers’ wishes come true. 
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cosmos). On the first day of this feast they visit each other and have a special 


breakfast together which consists of rice, yogurt and dates. 


§ 1.7 - eqocscats ayadd lutata ugiriata Curses and Incantations 


A large number of Mandaic magic bowls, lead and gold amulets were 
found in Mesopotamia during the 19th and 20th century, and have reached the 
Western world through archeologists and antique dealers. We cannot 
determine a dating for this magic material but most scholars believe that they 
belong to period between the 2nd and the 6th century C.E. The writings on the 
terracotta magic bowls survived because they were written with a special kind 
of “permanent” ink. The ink diuta ov~ is made, according to a secret recipe, 
by the scribes themselves, who are often the priests.!°2 To the Mandaeans 
writing is a sacred art and the letters of the alphabet represent the powers of 
life and of light. Hence, Mandaeans look upon their alphabet as magical and 


sacred. Writing is under the special protection of the planet Nabi’. Letters of 


the alphabet, inscribed on twenty-four scraps of silver or gold, are placed 


102 The following recipe was given to Drower by a Mandaean priest during her stay in Iraq: 
“Mix glue with river water, let it melt, and then evaporated for six days. On the seventh, 
pound it with powder charcoal in the portion of one mithqal (nearly 4.8 gm)of charcoal to 25 
glue, for four or five days. Mix with water to a smooth paste, and after evaporation it will 
form crystals. These, mixed with river-water (yardina) to from ink. The Asut Malka (a 
prayer recited before all baptisms and ritual meals, and rites) should be read over it” (MII p. 
23). 

ay Nba or ‘Nbi in Mandaean (Babylonian Nabi ‘Mercury’). The Mandaeans, like the 
Babylonians, consider him as the patron of writing and the god of wisdom (MD, p. 287, see 


also Dally, 1989: 325). 
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under the pillow of a person who desires heavenly guidance in some matter of 
difficulty.1°4 

The bowls contain valuable information of mythical tales of Late 
Antiquity including early forms of liturgy, mystical literature and Mandaean 
textual material.!°S They also reflect the Mandaean belief and creed.'!°° The 
purpose of these magic bowls and rolls is to throw a protective spell against 
enemies, capture demons, and repulse curses and avert evil eye, over the 
clients for whom they were written. Incantations were of various kinds and 
shapes; some were for health and others as love talismans.!°7 The Mandaeans 
possessed a large collection of charms and magical prescriptions, and when 
written down they formed a real “Book of Magic”. The most famous “magic” 
book is Asfar Malwasa (Book of the Zodiac) which deals with a system of 
astrology based on the Signs of the Zodiac based on astrological literature of 
the Babylonians.!°8 

The magic roll is of two kinds. The larger is not easily carried on the 
person. It is usually called a o~ex*# qmaha. The smaller, for which the 
word exlesi zrazta is usual though not invariable, is written minutely on a long 
strip of paper from 2 — 3 inches wide, tightly rolled and inserted into a small 
gold or silver case so tat it may be suspended round the neck from a string or 


chain. The astrological name of the person for whose protection the roll has 


104 MII, p. 240. 

105 Levene D., 2002: 7. 

106 Segal, 2000: 25. 

107 E. S. Drower, A Mandaean Book of Black Magic, JRAS (1941) p. 15. 
108 Budge, 1930: 241. 
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been written recurs throughout together with invocations of the powers of 
light and life for himself, his family, his possessions, and his trade.1°9 

The Mandaeans, like the Babylonians, lived lives of fear because they 
believed in the existence of myriads of fiends and devils which caused sickness 
and death to themselves and damage to their material property."° The 
phantoms of ghosts of dead men were greatly feared in Babylonia, even more 
so than among the Mandaeans. It was necessary for the living to offer food, 
perform rituals, and recite incantations in order to propitiate potentially 
vengeful ghosts, who were as often as not their relatives." The people clung to 
the use of amulets and the art of incantations thrived in Mesopotamia. The 
Mandaeans became the masters of this art, and the originators of the most 
interesting magic formulas in Eastern Aramaic.!!2 

The official Mandaean religion condemns the worship of the old 
Babylonian planetary deities, even though popular magic has seen fit to invoke 
their aid. The Seven (planets) and the Twelve (signs of the Zodiac), mentioned 
in many of the holy writings, may be treated as allies and friends. Pasra d- 
Sambra (a love charm) addressed to Libat (Dilbat, IStar) which begins frankly, 
“In the name of Libat, mistress of gods and men”. Antagonistic references to 


the planets and signs of the Zodiac also appear, sometimes in same 


109 MII, p. 26. 

10 Budge, 1930: 241. 

11 Yamauchi, 1967:27. “The Mandaic charms are closest in spirit to the old Babylonian 
magical literature” (Montgomery, 1913: 116). 

12 Miuller-Kessler Ch., “Phraseology in Mandaic Incantations”, Aram Vol. 11 & 12 (1999- 
2000) p.296. Montgomery writes “The Mandaic dialect is fully formed and has exercised its 
influence, at least in spelling, upon the other two, the rabbinic and Syriac” (Montgomery, 


1913: 104). 
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phylactery."3 The planets are considered little better than demons since 
actions swayed by emotion are harmful to the soul, and fault committed under 
planetary influence must be expiated after death in the oe#atex matarata (s. 
matarta e#efe), realms equivalent to purgatories. The Mandaean view is 
that after death the soul has to pass through a number of posts of stations, 
matarata, before it reaches the scales of judgement. Matarata serve as places 
of purification for the soul proceeding towards the Realm of Light, and each is 
in charge of a keeper or keepers.'"4 

Many of the divine figures and demons are mentioned in the Ginza are 
invoked in the Mandaean incantations and amulets, such as: occ~ ‘the Life’, 
ocwet atyas manda d-hiia ‘the gnosis of Life’, Jc. “Hibil”, sae. “Yawar”, 
ocweoce’@ “the (Seven) Planets”, ystoa.: “YOSamin”, Jewry “Ptahil”, Jeasteck 
Gabriel, etom Sami§, you “Kiwan” Jc “Bel” sa, “Nabu” or “Nbu” $<, 
“Nirig” or “Nergal” «Jd “Lilith”, oocy “Dewis” cctigery “Idol-spirits” os 
“Riha” es#uuae “Stira” (IStar) “Venus-Libat” ca4° “Adonai” etc. These names 
and more are also found in the other chapters of the Ginza and in the other 
Mandaean texts. 

In 1905 Mark Lidzbarski published a lead amulet which he dated about 
400 C.E. It is considered the earliest of all Mandaic writings. The writing was 
inscribed with a nail, and the letters are very small."'5 The scroll would be 


rolled up and worn in a container. Lady Drower believes that the lead strip was 


"3 MII, p. 26. 
"44 McCullough, 1967: 17. 
45 Yamauchi, 1967: 6. 
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immersed in water and the water swallowed by the person to be cured or 
exorcised.!!© The following lines from Lidzbarski’s lead amulet invoke most of 
the divine and demonic names mentioned above (notice the guttural #: y is 
not dropped in the name of Manda d-Hiia): 


I call and Mand‘a d-Hiia I ask for mercy. I say to him, “Do you, O 
Mand‘a d-Hiia, shatter this misfortune and drive away this 
affliction from the threshold of Nukraya and the evil destroyers 
from our village. And the Planets how evil they are — who arise in 
a rage intending evil.... (lines 15 —- 21) The pure Yosamin and 
Abatur have strengthened it. Ptahil, who built the House, has 
strengthened it. SamiS (the sun) in his brilliance as strengthened 
it. Bel (Jupiter). Nergal (Mars), and Kewan (Saturn) have 
strengthened it. The Moon in its brightness has strengthened it. 
Dilbat (Venus), and Dani have strengthened it. Nebo (Mercury), 
his priest and worshipper, have strengthened it. The seven 
Planets have strengthened it. Their twelve angels have 


strengthened it. Their five leaders have strengthened it... .” (lines 


244 - 257) 117 


The first Mandaic bowl inscription was published by Pognon, the 
French consul at Baghdad in 1892. The bow] came from Bismaya (Adab) south 
of Nippur.''8 The exterior is inscribed with: ... ecttmoce ... octtccem “Bound . 


.. of the crescent-spirit . . .” and the interior begins with: . . . esv#« “In the 


16 Drower E. S., “A Mandaean Bibliography”, JRAS, 1953: 38. 

"7 Yamauchi, 1967: pp. 234-255, text 22. 

OCtdtd ila) atieery OCCwek atmtys{ x0 Alyaytts{es apt ttls{ OCCwel asm det lems ayitaty 

OLMLE! ASlig OLWOLe De yalad{ YH CM@LE OX) Latlyijyet aXitdictén 1,4{ aX gic m yelennd ocr 

aide) ayte sk Smarky slam Homo tifatias ory yisogie . . . 06% Putd eed) ofSuste’ ocs{cam cc 

alan Homo sytditt!’ attics slam Homo yarry Leto bt alee somo sacle aisom alee somo 

Maur sts) lie Some 00k’ @ atig slee Homo adil Atttliys st slim Homo muy Haecly 
lee Homo yijyatiseds| oma sles Somo Yiwray als 

418 Yamauchi, 1967: 4. 
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name...” the text ends with the typical Mandaean doxology: y«gol occ “And 
Life is Victorious”. Almost every incantation and amulet begins with the 
opening phrases: ec## eccwet pinasi@ “In the name of the Great Life”, oau20 
ais ax) “May there be health, armament and sealing”, ayadJ occ agctty 
“Averted and driven away are the curses”; o(ctt#a ayes girly apcges 
“Repulsed are all the curses and incantations” 

Analyzing the Mandaean texts, one can find that the demonized 
Mesopotamian deities, which are also mentioned in the later Mandaic text 
corpus, prove without doubt that they were borrowed from a Late Parthian 
cultural setting of Central Babylonia..9 Therefore, Mandaean incantations are 
essential to the study of the origin of this people. Rudolph believes that the 
“Mandaic incantation corpus belongs to a sunken higher religion. ... The 
Mesopotamian and Iranian elements of the Mandaean texts and their 
placement are of major importance when it comes to the question of the 


Mandaeans’ homeland.”!2° 


§ 1.8 - The Mandaean Manuscripts. 


It is assumed that the first Mandaean manuscript (Diwan) was brought 
to Europe in 1652 by Carlo Leonelli who was known as Friar Ignatius of Jesus 
while he was on a mission to Basra. In 1674 Francois de la Croix brought to 
Paris the most important Mandaean manuscript, the Ginza. The French 


"9 Miiller-Kessler Ch., “The Mandaeans and the Question of their Origin”, ARAM Vol. 16 


(2004) p. 55. Latics 
120 Ibid, p. 52. For the Mandaean existence in Nippur along with the Jews before the Islam 


conquest of Mesopotamia see Montgomery, 1913: 103. 
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ambassador at Constantinople sent other manuscripts in 1678. More 
Mandaean manuscripts reached Europe successively. !2! 

Many scholars studied and published Mandaean literature such as M. 
Thavenot (1663) and M. Norberg (1781), who exerted a considerable effort in 
laying the foundation of Mandaean textual study. Peterman (1867) made a 
translation of the Ginza based on four Paris manuscripts and published it 
under the name Sidra Rabba. Depending on this translation, W. Brandt 
(1893) published a German translation of selected passages.'2? In 1915 M. 
Lidzbarski published the translation of drasa d-yahia (The Book of John), the 
Qolasta (liturgical collection) and the Ginza respectively. 

Lidzbarski’s distinguished work was continued by E. S. Drower who 
opened new horizons in the field of Mandaean research. She succeeded where 
the others failed and her achievements in this field were remarkable. Her 
dedication to Mandaism and her long stay in Iraq made her welcome among 
the Mandaean community. She traveled to Iraq many times and on several 
occasions visited their bit-manda (temple), in Litlata — Qal’at Saleh, Maisan 
province (southern Mesopotamia), and became acquainted with their 
traditions and customs. She won the confidence of the Mandaeans and 
obtained from them a complete collection of 56 Mandaean manuscripts. This 
collection is known as “Drower Collection” and deposited in the Bodleian 
Library in Oxford.'!23 Lady Drower translated and published most of the 
ee Pallis. 40a pl ga: Fomor about Ignatius of Jesus see Lupieri, “Friar Ignatius of Jesus”, 
ARAM Vol. 16, 2004: 25-46. 


122 Pallis S. A., 1933: 38. 
123 Macuch R., 1965: XLIV. 
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collection, in addition to the Mandaic Dictionary which she compiled and 
published with R. Macuch in 1963. 

The oldest Mandaean manuscript in Europe (Marsh. 691) is kept in the 
Bodleian library. It is a collection of prayers copied by the scribe Adam Zihrun, 
son of Bihran Sitlan in the year 1529. This codex belonged to a certain Thomas 
Marshal (1620 or 21- 1685), an English philologist, and was given to Bodleian 


in 1689 or 1690 by his servant.?24 


§ 1.9 - The Ginza Rba (The Great Treasure) 


The Ginza is a big codex (more than 654 pages or 327 folios) consists of 
two parts: the Right Ginza (GR) and the Left Ginza (GL) each part opposite the 
other. The Ginza is divided into twenty-one chapters or tractates: eighteen 


tractates belong to the right Ginza and three tractates to the left Ginza. 


§ 1.9. 1- The Right Ginza 

The first two tractates of (GR 1 and GR 2) include moral teachings and 
description and praise of the King of Light and his world. The third tractate 
(GR 3) pp. 83- 148, 125 which is the largest in the Ginza, contains the Story of 
Creation (the subject of this research). The fourth tractate (GR 4) pp. 148-157 
is a brief description of Manda d-Hiia’s baptism in the heavenly Yardina 
(Jordan) by Mar d-Rabuta (the Lord of Greatness) plus part of Hibil-Ziwa’s 


descent to the underworld. The fifth tractate (GR 5) pp. 157-237 consists of five 


124 Buckley J. J., 2005: 290. 
12 Numeration is according to the copy of the Ginza (GRS) used in this research. 
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sections: (1) Hibil-Ziwa’s journey to the Realm of Darkness (or: the 
underworld). (2) The gods and demons’ defeated by Manda d-Hiia. (3) The 
souls’ ascension to the Mafarata (purgatories). (4) Narration of John the 
Baptist baptizing Manda d-Hiia in the living water of Jordan. (5) The ‘uthra 
Salmai’s questioning by the heavenly figure Yatrun. 

The sixth tractate (GR 6), pp. 237-248, is the journey of Dinanukt?2¢ 
(“talking in accordance with religion”) to the upper worlds. The Seventh 
tractate (GR 7) pp. 248-257 contains some of John the Baptist’s 
commandments. The eight tractate (GR 8) pp.257-261 is a small tractate which 
includes Manda d-Hiia’s warning the faithful against Rtha. Tractate nine (GR 
9) pp. 261-283 includes two sections: (1) The first is called oss adesttayv 
ote, garqalta d-Suba kukbia “the overthrow of seven stars”, a polemic 
chapter against other (false) religious sects. (2) The second section is ‘the 
emanation of Mar d-Rabuta from the o%»4y nifufta (semen?) of the heavenly 
Jordan’. It also contains material related to creation. Tractate ten (GR 10) pp. 
283-297 is a continuation of the creation story and is called ‘the Book of 
Radiance that radiates in the pihta’. Tractate eleven (GR 11), pp. 297-325, is 


called “the Book of Great AnoS” which deals with the conflict between the 


126 Dinanukt is a legendary figure of the Ginza. Dinanukt is an old Persian word means 
“talking in accordance with religion”. (MD p. 108) The legend says that din melek uthra (a 
heavenly being) was sent to the wise priest Dinanukt, who wanted to know about where Life 
is, and the nature of KuSfa. He fell into a trance and his soul traveled with din melek, in a 
journey to the underworld (Siniawis) where he saw the melki (spirits) of darkness, and then 
to the different layers of the World of Light. There the ground was like crystal, and there was 
no darkness. Eventually, he returned to his body and told his people of what he saw in his 
journey. (For more analysis of this Ginza figure see Widengren, 1950: 62 ff. See also “How 
Dana Nuk Visited the Seventh Heaven” MII, Ch. IX p. 300). (Cf. “the saintly reformer’, 
Herzfeld, Archaeological History of Iran (1935) p. 100). 
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World of Light and Ruha. It also mentions the faulty creation of the material 
world by Ptahil. 

Tractate twelve (GR 12), pp. 325-341, has seven sections. The first 
section has the uthra Ano§ as the speaker. Sections 2, 3, 4 and 5 are hymns 
some of which are similar to the hymns of the Canonical Prayerbook of the 
Mandaeans.'27 Section 6 describes the World of Darkness and its king and 
inhabitants. Section 7 is a kind of geography; it shows the directions of the 
worlds and waters. Tractate thirteen (GR 13), pp. 341-349, is called “he Prayer 
of the Tarmidia (Mandaean priests) to the Pious”.!28 Tractate fourteen (GR 
14), pp. 352-362, is called “the Book of the Great Nbat” which narrates the 
emanation of Yawar, YOSamin (the second Life) and many other heavenly 
beings. Tractate fifteen (GR 15), pp. 364-443, consists of twenty poetic sections 
of the Redeemer speeches and blessings. Section 15 is Ptahil lamentation and 
threat of waging a war. Section 16 narrates Manda d-Hia’s visit to YoSamin 
and his debate with him. Tractate 16 (GR 16), pp. 446-459, consists of 11 
sections, also poetic. The first section speaks of Manda d-Hiia’s visit to the 
world of the Second Life. The rest are speeches and exhortations of the 
Redeemer. 

Tractate seventeen (GR 17), pp. 462-469, consists of two poetic 
sections: the first talks about the Great First Mana and the Great Occult Eggs 


that existed before Mar d-Rabuta (The Lord of Greatness). The second part 


127 The hymn in section GR 12:4 is identical to CP hymn n. 214 p. 183. 
128 Buckley believes that the first 13 tractates of the Ginza testify to a fully developed 
Mandaean Gnosticism (Buckley, 2005: 22). 
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speaks about the oppression of the Seven (planets) and the Twelve (zodiacs) 
against the nismata (souls). Tractate twelve (GR 18), pp. 472-491, is a 
chronology of the material world. It contains information about the three 
catastrophes which befell the humans in three different epochs or 


generations.'29 and many other historical events. 


§ 1.9.2 - The Left Ginza 

This part of the Ginza is divided into three sections or tractates. The 
first tractate (GRL I) pp. 46-89 consists of four sections. The first section tells 
the story of Adam and his death, and how Adam’s son Sitil (Seth) volunteers to 
die before his father. The second section is about Adam’s complaints about his 
death and his lamentation. The third section is about Hawa’s (Eve) death. The 
forth is a description of different maftaratia (watch-houses or purgatories) 
which the soul has to go through before her final destination. 

The second tractate (GRL III) pp. 46-89 consists of twenty-eight 
sections of poetry. In this tractate the Great Mana speaks, beginning each 
section with the formula: ‘I am a Mana of the Great Life.’ The last tractate of 
the Ginza (GL 3) pp. 89-164 consists of 62 sections and deal with the nisimta 
(soul) and her destiny. It also includes the lamentation of the mana 


personifying the soul. 


129 For the comparison between these catastrophes and Sodom and Gomorrah see Stroumsa, 
1984: 110 ff. 
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§ 1.10 - The Ginza used in the Research (GRS): 
The copy of the Ginza (GRS) used in this work consists of 332 folios 


(664 pages), and each page consits of 25 lines. It was written in Iran in the late 
1990s under the supervision of the Mandaean Council of Ahwaz. The 
headscribe of this Ginza is Rbai Ganzibra Mhatam Yuhana br Sarat (his Arabic 
name: Shaikh Jabar the son of JTawoos), who is the head-priest of the 
Mandaean community in Iran (he became a priest in 1948). The colophon at 
the end of the left part of this Ginza (GRL p. 169) tells us that this copy was 
written after consulting 5 other Ginzas. The scribes of these Ginzas are: Yahia 
Ram Zihrun the son of the Rbai Zeki Zihrun, Ram Yuhana the son of Rbai 
Ram, Zeki Zihrun the son of Ram Zihrun, Sam Yuhana the son of Rbai 
Behram and Zihrun the son of Mudalal. A copy of Petermann’s Ginza was 
consulted, which he copied during his vistit to southern Iraq in the 1840s from 
4 Ginzas, as the colophon calls them (A, B, C, D).13° Ganzabra Salah Kuhaili 
was at the head of the team which consisted of the following scribes and 
scholars: Tarmida Talib Duraji, Tarmida Najah Kohaili, Yalufa Salem Kohaili, 
Yalufa Jamal Duraji and Yalufa Falah Kuhaili. For the first time, in centuries, 
three Mandaean women participated in this work: Mudalal the daughter of 
Sarat and Simat and Sadia the daughters of MahnuS. 

For this research four other Ginza manuscripts from the Oriental and 
India Office at The British Library in London were collated to compile a critical 


apparatus of variants. The first manuscript is under the title: “Liber Adami 


130 For more details on Heinrich Peterman (1801 — 76) and his visit to the Mandaean 
community in Iraq see Buckley, 2005: 129 ff. 
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Mendaice” No. Add 23,599 (henceforth BL 23599) and was presented by Sheik 
Yahana Chief and High Priest of the Mandaean sect with his petition to her 
Majesty the Queen, dated 10th December 1872, and forwarded to HM’s 
Ambassador at Constantinople with dispatch No, 3 dated 29th Jan. 1873 from 
Colonel Herbert, Consul General of Baghdad. The second manuscript bears 
the title: “Liber Adami Mendaice” No. Add. 23,600 (henceforth: BL 23600). 
This Ginza is the oldest one in the British Library (bought from Mrs. Taylor in 
April 1860) and consisting of 315 folios and the scribe is Adam Yuhana. The 
third Ginza codex in the British Library is ‘Liber Adami Mendaice’ Add. 
23,601(henceforth BL 23601) copied by Adam Yuhana, son of Sam. The third 
Ginza codex is ‘Liber Adami Mandaice’ Add. 23,601 dated 1824, also copied by 
Adam Yuhana, son of Sam. The forth manuscript is entitled: Sidra Rba 
Mandaitic, Oriental 1236 (henceforth BLO 1236). 

Due to many factors, the hand written Mandaean manuscripts are in 
general tiresome and not easy to read, especially the manuscript (Add 23,599 
= BL 23599 ) of the British Library. Some of these factors are: 

1. Poor hand writing and careless copying led the scribes to make numerous 
spelling mistakes in the manuscripts. 

2. These mistakes accumulated through the ages and led to many differences 
in readings. 

3. The only method by which the scribe is allowed to edit a text is by placing 


dots under the wrongly written word or sentence, because the Mandaeans 
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believe their writings are sacred and incorrect words or sentences cannot 
be erased or crossed. 

. The Mandaean manuscripts have no paragraph indents or punctuation 
marks. 

. Many words are hyphenated (especially at the end of the line) which causes 
confusion to the reader. 

. Ambiguities in Mandaean script often cause uncertainty and confusion in 
reading hand written Mandaean texts. The letters which cause such 
confusion are: # (p) and # (a); # (1) and ¥ (7); ¥ (7) and & (3); we (mm) 
and w (ry); ° (x) and 4 (1); # (p ) and = (a); y (1), » (4) and ¢ (3). The 
computer Mandaic font used in this work attempts to faithfully reproduce 
the manuscript text, but at the same time compensates for the poor 
handwriting and careless copying in the manuscripts. 


The computerized Mandaic font reproduces original text while 


correcting scribal errors to a great extent. Most previous scholars were obliged 


to transliterate the Mandaean texts either into Hebrew or Roman characters. 


A notable exception, and the first scholar who used a Mandaic typeface, was 


the Frenchman H. Pognon, in his book ‘Inscriptions Mandaites des Coupes de 


Khouabir’, published in 1898. The computerized characters used in this work 


are similar to Pognon’s. The present work also transliterates every line of the 


text into Hebrew characters beneath the Mandaic in order to facilitate reading 


for non-specialists. There are inevitable discrepancies between the present 


version of the Ginza and the other four versions mentioned above. The 
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number shown on the margin of some of the pages of the translation 

correspond to the beginning of the page in the original text. 

The translator of the Mandaic texts encounters some difficulties such as: 

1. The material of the Mandaean cosmogony, cosmology, theology and 
soteriology is distributed among much Mandaean literature such as the 
axs of <8 Ginza Rba, ecwecct omasiy DraSa d-Yahia (The Book of John), 
Mandaean Hymns and Prayers; #u<»~ex Masbuta, o#use Masgita, 
ocjoup= ‘Eniania, etc), and among the different Diwans, such as Diwan 
Abatur. Mandaean literature is written mostly in mystical way and many 
religious concepts are considered sacred explanation of which are “reserved 
for those considered able to understand and preserve the gnosis.”?3! 

2. Most of the Mandaean priests abstain (by law) from discussing profound 
religious matters with a Mandaean layman or a stranger. The holy 
scriptures strongly advise Mandaean priests against revealing these 
scriptures to strangers. For example the Alf Trisar Suialia (The Thousand 
and Twelve Questions) commences with the following e#e~| zhara 
“admonition”: 


In the name of the Life. Laufa (union) and revival of life and a 
forgiver of sins be there for me N ... by means of these good 
Questions, hidden from (even) the eyes of the uthras and not 
revealed except to such as guard them, and tell them to one in 
a generation each to his son. For Hibil-Ziwa placed them in 


his son’s right hand and said, ‘Take care, take care, take care, 


131 SA p. Xvi. 
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three hundred and sixty thousand times take care of these 
Good Questions which Hibil-Ziwa asked of Nbat the Great.” 132 
The «caste, Nasoraeans (the priestly group of the Mandaeans) are keen 
not to reveal the mysteries of the wus.~a, Nasiruta (priestly knowledge) 
to their own laity, except to those elite of Mandaeans who dedicate 
themselves Nasiruta and have proven themselves worthy in the line of 
priesthood. The Nasoraeans guard their holy books and scrolls intimately. 
Their mysteries are not imparted to the Mandaean laymen, no matter how 
religious they are, fearing that these mysteries might be misinterpreted.133 
3. The neglect which the Mandaean literature suffered from, for more than 
fourteen centuries, lead to many differences between the vernacular 
Mandaean and the Classical Nasoraean Mandaean writings.'34 Most of the 
Mandaean priests did not receive their priestly knowledge in religious 
institutes. They usually obtain their priesthood knowledge and 
apprenticeship from their fathers or from other elderly priests. They teach 
the initiates reading, writing and the comprehension of Mandaean 
language, in addition to the practice of the different rites (baptism, 
communion, marriage etc.) meticulously.'35 
132 ATS. P. 110. The Mandaean manuscript p. 2 text collated: 
yrlanatie’ ..... odcrwe, octata.w, Witogs clrwst awaitts apal oct olewet Yiwtasume 
alsas.y ct yosd alee ecdalsel octtnise ct Yrwcayco (pt ocsich occoucy, oval codowm 
ecgle yorcqu atifaly Sowet{is Sawathee Sata) Aycock asc) Setiowet slic swik Saunt Son 
ats) dat, sd arc| Jemico Iccomet octal cdoum ydanwd yisiwo| cafaratio ayjoct ov)s'c/ 
133 SA p. xiv. Such reluctance to reveal secret knowledge, even to followers of the same 
community goes back to ancient Mesopotamia. Colophons of cuneiform tablets often repeat 
such warnings and admonitions. (Livingstone, Mystical and Mythological Explanatory 
works of Assyrian and Babylonian Scholars, Oxford (1986) pp. 260 - 261). 


134 Macuch, 1965: LIX. 
135 For the consecration of the priest, or Tarmida see MII p. 147ff. 
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The Ginza remains as the largest codex which the Mandaeans inherited 
from their golden era when Gnosticism flourished amongst the civilization of 
Babylon and Persia in the east and amongst the Greek and Roman empires in 
the west. In addition to the liturgies, the Ginza contains the oldest Gnostic 
(Mandaean) tradition. The Mandaean Gnostic library is equally as important 
as Nag Hammadi Codices and the Dead Sea Scrolls and they deserve more 


attention and examination from scholars of Semitic studies.'3 


§ 1.11 - The Mandaean Script: 


The Mandaic script belongs to the South Mesopotamian branch of 
Aramaic besides the Syriac-Palmyrene branch in North Syria and the script of 
Hatra in north Mesopotamia.'37_ The Mandaeans call their alphabet abgada. 
The twenty four letters are sacred and represent the powers of Life and Light. 


They believe that their inscriptions are protected by Nbu (Babylonian Nabi) 


“Mercury”, the god of writing and wisdom.'38 Some scholars, such as Macuch, 
believe that there is a close relation between the Mandaic and the Elymaic 
scripts. Others like Noldke and Lidzbarski suppose that Mandaic script is 
related to the Nabatian.139 The Mandaic script is known to us either from the 


Mandaean manuscripts or form amulets and incantations. Most of them were 


136 Rudolph, HR (Feb., 1969) pp. 210-235, esp. p.222. 

137 Naveh, 1982: 132. 

138 MII, p. 240. The old Iraqis believed that science was under the protection of the god Nabi 
while the goddess Nasaba presided over the art of writing (Roux, 1966: 327). 

139 Naveh, 1970: 33. 
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probably composed during the Sasanian era and the early Islamic conquest of 
Iraq, but the earliest known Mandaic text is a lead amulet from the first half of 
the third century.'4° 

No one can precisely determine when the Mandaeans manufactured 
their script, but Naveh argues that the shapes of the letters suggest that the 
Mandiac cursive script is a “straightforward evolution from Elymaic.”'4: Since 
Mesene (Maisan) and Characene were neighbours of the kingdom of Elymais, 
such assumption is strengthened. Many features of the Mandaic script 
resemble both the Nabataean and the Aramaic of Tang-i Sarvak and Elymaic, 
such as the letters (¢) alef, which is simplified from the Elymaic heart shape, 
(+) mem ( = ) bet, (4) dalet, etc., but there is no resemblance between the 
Mandaic(#) (S) and the Elymaic shen. 42 Macuch noted, “the most 
remarkable Mandaean ligatures in the Elymaean inscriptions are the relative 
particle (<«) d- and the conjunction (+9) kd which includes it.”143 


There remains the possibility that the Nasoreans had brought their own 


script when they migrated to Southern Mesopotamia, sinces many Mandaean 
hymns and prayers suggest such a migration. Macuch beleives that the 


Mandaic script had developed in the second century C.E., since there are no 


1440 Yamauchi, 1967: 2. 

141 Naveh, 1970: 34. 

142 Coxon, 1970: 20. He writes: “the Mandaic script is the nexus between the Nabataean and 
Tang-I Sarvak scripts, although Mandaic has a close formal similarity to Nabataean” (For the 
comparative script chart see Naveh, 1970: 35). 

143 Macuch, “The Origins of the Mandaeans and their Script”, JSS, 1971: 187. 
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significant differences between the Mandaean script on the one hand and the 


Elymaean and Charcenian on the other.144 


§ 1.12 - Book III of the Ginza Rba: 


Book three, or the Book of Creation, is the largest tractate of the 
Mandaeans’ holy book the ‘Ginza Rba’. The Ginza names this tractate as: oles 
ocatttadas s{ xorwel aftattad aniaw ave ocatt4es ati¥um raza u sidra 
qadmaia d-Suta haita gqadmaita dhuat mn laqadmaia ‘The Mystery and the 
First Book of the First Living Doctrine which was from aforetime (or: from the 
very beginning)”.'45 This tractate includes the cosmogony; the origin of the 
world of light and the world of darkness, the rise of the First Great Life, the 
Second Life (YoSamin), the Third Life (Abatur) and the Forth Life (Ptahil); the 
demiurge who created the cosmos and Tibil (the earthly world). It also 
narrates the creation of the Mandaean redeemer Manda d-Haiia (‘Gnosis of 
Life’ or: ‘Knowledge-of-Life’) and his descent to the underworld and his 
triumph against the creatures of darkness. It narrates the creation of Adam 
and Eve and the descent of the nisimta (soul) into the ‘stona (the human 
body). Tractate III also includes an elaborate description of the demonic Ruha 
and her planetary sons and her attempts to seduce Adam in order to entrap 


him in the world. 


144 Ibid, p. 190. 
45 Widengren believes that the Mesopotamian back ground of heavenly books preexistent 
before creation and containing destinies is clear in the conception of the Book III of the Ginza 


(Widengren, 1950: 10, 74-75). 


63 


The “Mystery and the First Book of the First Living Doctrine” begins 
with folio 42r (p. 83) and ends at folio 74v (p. 148: 6) in the copy of the Ginza 
used in this work.'4° The language of is mostly poetic and written in classical 
Mandaic. The text consists of 2 prose sections and 2 poetic sections. The text 
begins with a prose section (pp. 83: 15 — 87: 21) followed by a prolonged poetic 
section (pp. 87: 21 — 119: 1). A second, but smaller, prose section is found 
nearly in the middle of the text (pp. 119: 1 — 120: 11) followed by another poetic 


section until the end of the text. 


§ 1.13 - The Mandaean Story of Creation 


Mesopotamia gave birth to many legends and myths such, as the epic of 
Gilgamesh, Enuma Elis, Ninirta, Ea and Inana. Out of the crucible of 
Mesopotamia, the land of reeds and swamps comes forth the Mandaean story 
of Creation. It is a unique piece of literature infused with Babylonian gods, 
demons and biblical motifs. With the conquest of Babylon by the Persian 
Empire 539 BCE,'47 and the subsequence Greek invasion of Alexander the 
Great in 332 BCE,'48 the Mandaean story of creation comes under the 
influence of Persian dualism and Greek mythology. 

It addresses hiia gadmaiia the Ancient Life, the afterlife, Dualism, and 
cosmology. The language symbolic of Gnosticism is very poetical and is the 
first complete account of creation from Mesopotamia. It contains ethical and 
(a8 The Mandaeans:coriceived of hidden books in heaven existing before creation. (Ibid) 


147 George Roux, Ancient Iraq, (1964) p. 352. 
148 Cantor N. F., Alexander the Great, (2005) p. 142. 
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religious principles that emerged during the period when Mesopotamians 
demonised their gods. The Mandaean priests still recite the story of creation, 
on the banks of the rivers, in the same manner as their ancestors the 
Nasraeans used to do in the ancient times. 

The Mandaean story of creation is the product of the beginning of the 
Gnostic era when the Mandaean world was imprinted by the dualism of ose 
atti..y<t alma d-nhura the World of Light and ag-#~< osde alma d-hsuka the 
World of Darkness. The World of Light was conceived by unknown god 
occattys, nukratia (alien); a sublime being usually referred to as aye mana 
(the First) Intelligence, occ hiia The Life and o#t..)<¢ agls malka d-nhura the 
King of Light. a-@~< asde qlma d-hSuka the World of Darkness is the product 
of the dark waters and is ruled by the King of Darkness, the leviathan ‘Ur, and 
his mother/spouse Ruha;the goddess of the underworld. The Mandaean story 
of Creation narrates the doomed revolt of the vice-regent YoSamin (the Second 
Life) and his sons, the uthras, Abatur (the Third Life) and Ptahil (the Forth 
Life and the demiurge who created the physical world), against the higher 
deities of the World of Light. It also describes the eternal conflict between 
Light and Darkness and the defeat of the World of Darkness on the hands of 
the valiant uthra Manda d-Hiia (Gnosis of Life) when he descended to the 
underworld and subdued the evil creatures of darkness. The prime of the 
Story of Creation is the creation of Adam, the First Man, by Ptahil with the 
assistance of Ruha and her sons occwocec@ Sibiahiia (the Planets), but Ptahil 


could not make Adam stand on his feet. A mana, a sparkle of Light, was 
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brought form the World of Light and cast into Adam’s trunk. At that moment 
Adam opened his eyes and stood on his feet. The beings of Light created Hawa 

(Eve), to be Adam’s wife in order to spread eccwse axeeum Surbta d-hiia the 

family of Life. 

The Mandaean story of creation contains many obscure terms of 
creation such as pira (fruit), mana (intelligence, mind) ziwa (radiance), 
nhira (light) ayar (ether), yardina (Jordan), uthras (beings of Light), hapigia 
mia (streams o f water), yura (a being of light, brilliance), wus atjc@y 
nisimta uriha (soul and spirit) and many more. There is not one single 
account of the creation of the cosmos, but rather multiple accounts. In the 
Ginza Rba there are no less than seven accounts of the Creation, viz. in 
tractates 1, 2, 3, 10, 13, 15, and 18. Tractate III, however, contains the most 
part of the story. This work endeavors to explain such obscurities for a better 
understanding of the Mandaean legend of creation. Book III consists of four 
fractions; two written in prose and two in poetry: 

1. The first fraction (GRR, pp. 83: 16 - 87: 21) begins with prose language 
narrating the first emanation of the Mana and the manifestation of the Life 
and the other principles of cosmogony, including the creation of the 
Mandaean messenger Manda d-Hiia. 

2. The second fraction (GRR, pp. 87: 21 — 119: 1) is written in poetical 
language. It is the longest fraction of book III and narrates: (a) The descent 


of the Messenger Manda d-Hiia to the World of Darkness and his 
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confrontation with the forces of the World of Darkness. (b) The creation of 
the material world by the Mandaean demiurge “Ptahil”. 

3. The third fraction (GRR, pp. 119 - 120: 11) is the shortest fraction, written 
in prosaic language, and speaks about the time of creation and about 
Ptahil’s intentions concerning the creation of Adam and Eve with the 
assistance of the Planets. 

4. The fourth fraction (GRR, pp. 120: 11 until the end of the book i.e. p. 148) 
narrates (a) The creation of Adam and Eve. (b) The descent of the nigimta 
“soul” into Adam’s body (c) Ruha’s attempts to seduce Adam in order to 
capture him in the world. (d) Manda d-Hiia prevents Ruha and her 
entourage “the Planets” from tempting Adam. (e) Description of the sects 


which were produced from the forces of Darkness. 


§ 1.14 - The Main features of Mandaic Poetry: 

Since the Mandaeans were not at all familiar with punctuation, it is 
hard to distinguish between the prosaic and poetic passages in the Mandaean 
texts. In spite of this, Lidzbarski could differentiate between the two types. He 
wrote a plausible introduction dedicated to the Mandaic and Aramaic poetry in 
his valuable book “Manddische Liturgien” .149 

The language of the Ginza belongs to the classical period, which was not 
under the influence of the Arabic language.'5° This may prove that the 
49 Lidzbarski, Mandiiische Liturgien, Berlin (1920). 

180 Macuch has divided the Mandaic literature into three historical periods: classical, 


postclassical and modern. The final redaction of the classical period took place in the year 272 
CE according to the Mandaean copyist Zazai d-Gawazta (Macuch, 1965: LXV). 
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redaction of the book was long before the Islam conquest of Iraq in the seventh 
century C.E. The Ginza is written mainly in poetry which “represents a fully 
developed Babylonian-Aramaic idiom and a poetic skill which has neither 
surpassed nor equaled in Mandaean literature.”'5' Their geographical 
remoteness also made them less exposed to the Hellenistic influences.152 
Unfortunately, this aspect of Mandaic literature remained neglected by 
the Semitists until Soderbergh shed the light on various Mandaic poetic forms 
compared to the psalms of the Coptic Psalms of Thomas. He claimed priority 
for the Mandaic hymns over the Coptic ones.153 After his detailed comparison 
he concluded that the “Mandaic poetry, had on the whole a regular beat of 3:3, 
that is the line consisted of two hemistiches with three stresses in each 


hemistich.”154 Example: 


one, oF st ite Lee gihlog WON NAIMY Jy TwoNw 

oceislist) octomsls octcod <t NIT WANWN WMNPT 

octets ot apttior lee gihlom WANT NTN? Sy Nvdsxw 
ocbasy occ 004, Laws NNN NP ND IYI 


He made you rule over the concealed uthras, 
who are standing and praising the great (ones) 
He made rule over the Jordan of the great (ones), 


and over thee living and vigorous waters.155 


151 Macuch, 1965: LXV 

152 Jonas, 1958: 48. 

183 S6derbergh, 1949: 127 f. 
154 Greenfield, 1989: 101. 
155 GRR, p. 89: 8 
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The transposition language’s® is a main feature of the Mandaic poetry; that is 
repeating the same verse with changing position of the words. Example: 


AYA doliad ects Saori 79° NNDANP NVI INO NN 
octhite’ Sarorst{ qale/oe ayes NTI INDIN NNYANP AYN 
She conceived by him twelve beasts, 


by him she conceived twelve beasts.157 


Another interesting feature of the Mandaic poetry is the paired words. The 
following examples taken from book III of the Ginza: 
octaves octsoc DINAN NTIPN? “burn and blaze” (89g: 25), olselsy oles} Nr 
rrr “the well armed and equipped” (89: 1), Squse Sauces yay -ponn “flaw 
and deficiency” (88: 22), oc#t4iys ocmsaw nootio NWwrINn “witchcraft and sorcery” 
(90: 4), ala4su aycao “repulsive and dreadful (or: ugly and appalling)” (91: 
3), at{catisi olcs| NoNpor NO? “the valiant and confirmed” (93: 7), econ’ 
eai4co| xpprxpna “the righteous elect” (93: 11), ccbasy oct = NOTINTY NW 
“radiant and resplendent” (91:25) etc. 

Greenfield draws out attention to a “favorite topos” in the Mandaean 
literature which concerns parts of the body and senses — eyes, ears, mouth 
hands, knees, feet etc.'58 The following from book III is a good example. These 


verses remind us of the Song of Songs: 


aHad olSo guisud NONT NTN pnp 

Oct Accawmet dase 1 NNT POND 
000 oc gil Grom ayo WN NN JNPNW NNIN 
akwad ACHadet gad NIANT VNR POND 


156 or: “ergative language”. 
187 GRR, 113: 23. 
158 Greenfield, 1989: 106. 
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DHoco oc ydyg @riter ayo WR NYPD PTY NNIN 


apoay (sadet gas NOONI VNNAT PIN? 
asclal CCjLo wLYLO ayo NVTT WYN PYN NNN 
atodas{ aliges gdasd DANN NdIDT POND 


Your figure is (like) a high cedar, 
why do you wash with water? 

Your thighs are vine of ether, 

why do you wear gold? 

your wings (arms) are veils of ether, 
why do you wear silver? 

Your eyes are eyes of radiance 

why do you fill them with kohl? 159 


In book III we find good examples of the Nasoraean Gnostic poetry 


which needs more attention. In this respect Jonas plausibly noted: “The 
Mandaic poetry gives wonderful expression to the gratefully believing 
acceptance of the message and the ensuing conversion of the heart and 


renewal of life.”:6° 


159 GRR, 137: 21 
160 Jonas, 1958: 89. Stroumsa indicates that the Gnostic language is an imagery one and it 
should be studied as “mystical poetry” (Stroumsa, 1984:3). 
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§2 - Analysis of the Narrative 
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§2 - Analysis of the Narrative: 


§ 2 .1- The First Account of the Theogony: 
The text begins with the following formula: 


In the name of the great e¢ce+y1, nukratia alien Life + from the 
countless worlds of Light which is above all deeds. This is the mystery 
and the First Book of the First Living Doctrine which was from afore 


time. 162 


The main events in this account are: (a) at the beginning the pira (fruit) was 
inside the pira and the ayar (eather) was inside the ayar. (2) The great Mana 
(intelligence) “awakened” and produced great manas without count. (3) great 


and countless piras and Skinas (celestial dwellings) emanated from the great 


pira. (4) by the will of the great Mana, the great white yardina (Jordan) “river” 
came into being and from the great Jordan countless jordans came into being. 

The first account of theogony contains three main elements of creation: (a) 
acy Pira “fruit” (b) Seco Ayar (Ether) (c) oye Mana (Mind or: Intelligence). The 
eXayc,@ Skinas (celestial dwelling) and the a-4#e¢ Yardina (Jordan) are the products 


of the first emanation: 


161 occattys, nukraiia “alien” or “strange”, theologically “inconceivable”, “remote”, 
“indefinable’”, is a constant characteristic of the “Life”, the main deity in the Mandaean belief. 
The formula, ‘In the name of the great first alien Life from the countless world of light which 
is above all deeds’ speaks of the ‘first’ Life ‘that is above all deeds (or: creations),’ i.e., above 
the world and ‘free from any kind of relation to the world (Rudolf, K., 1983: 62). The concept 
of the alien Life is one of the impressive word-symbols and a major theme which we 
encounter in Gnostic speech (Stroumsa, 1984: 87). The alien is that which stems from 
elsewhere and does not belong here (Jonas, H., 1958: 49). The Life is an outer entity occ~ 
occast#’ hiia baraiia (CP p. 78), and therefore the Mandaeans, and the Gnostics in general, 
saw themselves as a “kingless race” ruled by no one (Stroumsa, 1984: 87). 
162 GRR p. 83: 15. The text: 
daw (Clow OCS Oc te Yreebig ocrelim et OcHeHor attinyct ocse yt Occathyt, OCHS OCCwek (pw tase 
ocasitadal ys arwel a(castdad aftaw wml o.anttay attic clad 
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When the Pira was inside the Pira, and when the Ayar was inside the 
Ayar, and when the great Mana of glory was there, great and mighty 
Manas came into being, whose radiance is so vast and whose light is 
great; no one before them was in the great fruit which was so immense 
and without limit, and whose radiance was greater than the words of 
the mouth and his light was bigger than what the lips can portray. As 
He was inside (or: in the matrix of) the Fruit, a thousand thousand 
fruits without limit, and countless myriads of fruits emanated from him. 
In each and every fruit were a thousand thousand fruits without limit, 
and countless myriads of Skinas. They all stand there and praise the 
great Mana of glory who exists (lives) in the great Ether of Life that is 
within the Jordan (river) of the white waters which gushed out from the 
Great Mana. Then the great Jordan came into being, and from the great 
Jordan, Jordans without count poured forth. 63 (See Chart A). 


§2 .1. 1 - acy Pira: 

The meaning of Pira is uncertain and doubtful; of various suggested 
meanings, perhaps that of “Fruit” (H. 19) or “vagina”. ‘4 This term is used by the 
Mandaeans as an expression of emanation.'®5 In the first version of creation we find 
out that the Pira (fruit) and the Ayar (ether) are the two primal elements of existence 
and the “habitat” in which the Great Mana (mind, intelligence) existed. In the 
Mandaean belief, the Pira Rba (Great Pira) is the origin of all things. It existed 


before creation and before all worlds (aeons) and is the core matter of existence. It is 


163 GRR p. 83: 19. 

164 The second meaning for the pira is “cleft” or “vagina” as in, alwcp acy “vagina and 
hallus” (MD. P., 372). 

°° The epithet Fruit used of the moon-god in Mesopotamia, of whom it is said that he is the 

Fruit which is born by itself, ‘en-bu $a ina ra-ma-ni-St ib-ba-nu’ (Tallquist, Akkadische 

Gotterepitheta, p. 24 cited by Widengren, 1946: 22 n. 3). 

166 Other Gnostics such as Basilides (2nd century religious teacher in Alexandria — Egypt) 

believe that all the universe and creations derived their being form the cosmic seed (Wilson, 

1958: 124). 

Aeeerdite to Zurvanism, the old Persian religion, Time enters a body within the seed of 

creation or unformed matter, from which all forms arose (Zaehner, 1955: 111 ff.). 
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the original divine power from which everything came into being, even the King of 
Light: 


Before all the worlds came into being there was this great fruit. When 
the great fruit was inside the great fruit, the King of Light came into 


existence.'67 


The Great Pira is a primal entity and a symbol of fertility. It is the “womb” or 
the “matrix” which gave birth to the succeeding manifestations of the beings of Light, 
when the first Intelligence (Mana) decided to cohabit with its wus~y dmuta 
“counterpart” (or with its ela,» sauta “companion”) in order to create ocstiocye 
adiauria “helpers”, erect the heavenly lights and bring forth messengers of life to 
preserve him in his concealment, as we perceive from the following passage: 


I am conversing with my dmuta (counterpart) ‘68 (and say to her), 
Come, let us, create (lit. build), me and you, through a mystic call in 
the sublime fruit. Until fruits are created for us, until helpers are sent 
for us, you will praise me and I will praise you. We will remain 
preserved within the ample radiance and provide (lit. arrange) for 
each other perfectly . . . As he spoke thus, he thought of the sauta 
(companion)'® that existed in the sublime fruit. He spoke and 


pondered, I will create sauta “companion” to my right and lights to 


167 GRR book 3 p. 91: 17. The text: 
Qi att attcy she at atiy ar uy aw at addy ytlaw yinliy ocsilo Wiwcyct Sots > 
atti ct ak aglas 
168 ai34 muta: NNN, jlas,, Counterpart, image, shape, form, effigy, likeness, double (MD p. 
111 and DJPA p. 151). The Mandaeans believe that every man and every light-being has a 
double; a counterpart. Each individual has his own likeness in the ideal world of MSunia 
KuSta (the ideal world of the Mandaeans, and inhabited by their righteous doubles. (For more 
details on this ideal world see MII p. 54 n. 1 and SA Ch, V p. 39z). In the Peshitta the first 
born “Christ” is the image ha», of god. (Widengren, 1964: 23) The Mandaean idea of “image” 
is repeated in Manichaeism: Mani received his revelation through his Syzygos “Twin or: Pair- 
comrade”. (Gardner and Lieu, 2004: 5) The ancient Mesopotamians believed in the magic 
powers of the image as we read that the Mitanni king Tusharatta has sent an image of Ishtar 
to the Pharaoh of Egypt to cure him from an intractable disease (Roux 1964: 231). 
169 axe sauta: consort, company, companionship, society (MD p. 386). 
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my left and I shall bring forth messengers of life to look after me in 


(my) concealment.'7° 


The Pira, the celestial fruit, is the dwelling of the niSmata “souls”, where they 
grow and blossom, as well as it is the dwelling of the Mana, Life, and the other 
heavenly beings: 

“niSimta (the soul) grows and blossom in the Pira of the Life.”!7! 

This concept is emphasized by the messenger Hibil-Ziwa’s'?? proclamation 
that he is the one who created the white fruit of in which the niSmata (souls) are 
imbued: 

I created the white fruit, in which the souls are enveloped. From it 

they flower up and ascend to be weighed.’73 

It is rather difficult to give a precise definition of the Pira because it is 
considered a ela# raza mystery not revealed to any earthly being, even to prophets. 
John the Baptist iahia iuhana was ready to exchange his earthly life for the 
knowledge of the mysteries of the “world beyond” when the redeemer Manda d-Hiia 
appeared to him in the form of a young lad: 


And reveal to me the secrets of the kings (or: angels), and (the secrets 
Of) attmnyset ax attcy pira rba d-nhura the Great Fruit of Light, 
and why the clods and rubble (?) were subdued, and the basis of the 


170 GRR, book 15: 10, p. 398: 14 f. The text: 
OLjOm Otigk ays Op) oma, asia Opie’ Cy gb Ayo yit’cy cCafoct aXyccaimsy Cain (4 
ale sahaycy agd ois omsm aya catiom tm) Yayo octtiocdo yale ip ynfcsittes Ody yale copays ct 
OH Oty Liew Srlakn, yor les #0 paw Sas(o ola. ang ss AE MCS YH OC4o4wW Satan. okaw 
Oo yHiuTay oCtttdims caycsod aay octltles *omaiites Sas{o ocyom atiy* At somawtes 
oumays! olitidays{ ct occwet cow am octttdims colasicr] 
171 GRL, book 3: 16, p. 114: 18. The text: 
ctl gadis octay oCiwel aSi.yt alast(@ry, 


172 Hibil-Ziwa is a being of light, a messenger and the son of the Mandaean Gnosis of Life 
“Manda d-Hiia”. 
173 The Mandaean Bu p. 191: 18. The text: 

yoteioc ocjolH Lem yoctay ayy Yad yagSagi{cs aoal+ a(OA Poy cf aS iw adscy) ACAD ayo 
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water from which the living fire spread out, and Skina in which the 
Life dwells, and who is older and greater and mightier than the 


other.74 


In the Ginza Rba, the Pira is personified as a heavenly being who takes part in 
promoting the redeemer Manda d-Hiia (Gnosis of Life). It is by the great Pira of 
glory’s command the redeemer received the kuSta '75 from the Great Ones: 


“By the command of the Great Fruit of Glory, I (Manda d-Hiia) received 
the kuSta from them.” 176 


Moreover, the Pira is the reward of the World of Light to the pious Mandaeans as we 
recite one the hymns of the masiqta (the book of masiqta Ascension): 


Thou hast spoken to us in thy Word and hast commanded us with thy 
command “Ask on earth and I will supply you with heavenly fruit: ask 
from below, (from) reed, swamp and mud, and I will supply you from 
the lofty heavens.” !7” 


174 GRR, book 5:4, p. 223: 1. The text: 
OHO ALO Mite YiwlaiHel OCHef OCyadau) atti yet att atiiy lems orglas{ce oclats bem oclats 
Hathedsh ocasded yas{ yt yas ocycgm sweats ott afew 


175 KuSta of@y bi3 , vow, oath, pact, etc. (MD p. 209). KuSfa is the ritual of the exchange of 


the right hand-clasp between the Mandaeans which occurs during sacraments (baptism, 
marriage, etc.). The act is concluded by a kiss, each of the two persons kissing his own right 
hand when the hand is released. The Pharsis greet one another with a similar rite called the 
hamazor (MII p. 238). Lady Drower believes that “the Pharsis use the hamazor as much as 
Mandaeans use the kuSta” (ATS, p. 154 n. 1). The kuSfa is personified in many Mandaean 
manuscripts. It is a “messenger from the Life on his way hither” (ATS, p. 236). The kufa is 
considered a synonym of Manda d-Hiia (CP p. 44). The seal of kusta binds and seals the souls 
and spirits (Ibid p. 63). In Mandaeism, kuSfa is an element closely related to the first creation. 
The KuSta is the ‘heavenly’ oath which every Mandaean has to take during baptism. The 
Mandaeans consider the Kusta a communion with the World of Light. The Primal man, 
according to the Manicheans, was delivered from his captivity among the hosts of Darkness by 
the supernal entity known as the Living Spirit, who extended to him his right hand and 
removed him from the conflict” (Reeves, 1996: 124). (For more details concerning the Kuta, 
see Sundberg, 1953). 
176 GRR, book 3 p. 88: 1. The text: 
Yiwtay cm (ctr, ah@iry aS atltw cl af atKy ck axXtataye 

177 CP. p. 35. Hymn no. 35 p. 126. Drower’s translation, text collated: 
occalss OCS Ky yd piglotie ayes Sete 451 pit’ pilayo gasfathige’ yayr(itay) gatis{He’ (tis(o 4ayo 

OC chee OCS YS riya ayas alagKs C@iite atti OOo YA (ye Layo 


76 


The sexual symbolism is quite common in the Mandaean literature as well as 
in the rest of the Mesopotamian literature. Mandaeism is the faith of life and 
fertility,'78) and “if the man has no wife, there will no Paradise for him hereafter and 
no Paradise on earth.”:79 The mystic union of the female and male principles is 
reflected in many hymns and songs. In the following marriage song, the Pira is the 


symbol of “virginity” or “womb”: 


O crowned bride “Fruit that is enclosed! Who revealed our secret and 


broadcasted our wisdom to the highways? 18° 


The Pira is related to other mystic elements of creation such as the tana 
(container, matrix), pihta (sacramental bread?), nitufta (drop, sperm), and hilbuna 
(egg, container, habitat).!8' It is also identified with the '"’aye1 tana, which is another 


ambiguous other-worldly element of creation.'83 


Ayar (Ether) is the second element in the first version of creation with the 


Pira. It is the rarest of all elements of creation and a personification of the purest 


This hymn provides strong evidence of the Mandaeans’ natural habitats. The heat of the 
marshes of and the birds nesting among the canebrakes and the mashif (the boat of the 
marshes) sailing through is a typical Mesopotamian picture. (for the same image see Chicago 
Assyrian Dictionary A/2 p. 180 a). 
178 MII p. 20d. 
179 Tbid p. 59. 
180 SQSR p. 59. (the Mandaean QSR p. 16) Drower’s translation, text collated. The Mandaean 
text: 

YOrtstigaen sucess Bayyas yorolad al sya alalagnct aticy syas{ adalags{ itr oc 
181 MD. pp. 144, 298, 370, 470. 
182 tana eyed (= kana, Akk. tannu) a mythological term meaning container, matrix, vessel or 
base. The word is used when describing primeval creative processes. (MD. p. 479. tannu(m): a 
wooden bowl, A Concise Dictionary of Akkadian (2000) p. 398. kannu(m): a large vessel, p. 
146). 
3 ue are many resemblances between the Mandaean pira (fruit) and the seed in Basilides 
doctrine which says: “From the cosmic seed was begotten the Great Archon who created for 
himself a son. Then a demiurge comes into being who engendered a son from matter and 
reduced the world to order” (Wilson, 1958: 124-6). 
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heavenly atmosphere in which the Mandaean deities dwell.'84 The concept of Paradise 
in the Mandaean belief is different from that of the Jews, Christians and Moslems. 
The Mandaeans’ final destination is the World of Light, a world of pure (energy) 
which contains no material pleasures. 

When a Mandaean dies his soul is released and flies towards the ofasatax 
mataratia (purgatories or: watch-houses). After necessary purification the soul 
reaches her final destination; the realm of light. In the world of light there is nothing 
material, only jordans of living water, heavenly Ayar (Ether) which is most pure and 
clear and colorful flowers and evergreen plants and trees exist.!85 The soul brings 
Ayar with her when she descends into this world and settles in the human trunk and 
her (the soul) reward, after death, is to travel back to the World of Light and dwells in 


the sublime Ayar (Ether): 


She (the soul) rises up from one throne and seats herself on another 
firm throne. And (thus) by means of nine occult process (ginzia)'® we 
set her up (at last) in the sublime Ayar (Ether). 187 


The Ayar (ether) preceded water in existence and in order to create the uthras 
and make them thrive, the Great One commanded that a “reservoir” of Living Water 
to be created and to flow to the (land of) Ether: 


In the Ayar (world) there is no water! As there is no water in the 


Ayar, by what can the ‘uthras thrive? How can the ‘uthras thrive and 


184 SA p. 15. 

185 MII p. 53. 

186 Or mystical properties (ATS, p. 186). 

187 ATS p. 186. Mandaic ATS p. 55. The text: 


ByppeshU AyWuTe yoyo oclch cpteme) ator aytal actin oumattigl atta ocmttiy Saw (ys 
ocyjom Sotax’ 
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(how can) Nasiruta'®® be installed in their hearts? They created a 
store of living waters (and) let it flow down to the Ayar. They sent 
down, caused it to flow down, to the Ayar, to the ‘uthras. All of them 
savoured it and it was fragrant: All ‘uthras savoured it and it pleased. 
The ‘uthras all drank and throve. They drank and rejoiced thereat and 


into their hearts Nasiruta was installed. 189 


Ayar (Ether) is the swiftest elements of Life. It is the breath of Life which dwells in 
every living thing and the sweet breath from the North Star: 


Just at the first dawn, there comes a sweet breath from the North 
Star, a pure breeze from the North. We call it Ayar-Ziwa.'9° 


Just as the heavenly Jordan mixes with the earthly waters and purifies them, Ayar 
mixes the worldly air and purifies it. Ayar-Rba (the Great Ether), Ayar-Ziwa (the 
Radiant Ether) and Ayar-Sagia’™ (the Plentiful Ether) are personification of the 
divine and pure atmosphere which gave birth to the messenger Hibil-Ziwa and all 
kings.'92 

The Essenes, share the idea that pure ether is the source of life, and believe 


that souls emanate from the most subtle air and incorporate with man’s body.'93 Ayar 


188 Nasiruta: The true faith of the Mandaean/Nasoreans; the esoteric knowledge and wisdom 

only given to Mandaean priests (DM, p. 286). It is the deep knowledge of priestcraft and 

religion. The Nasoraiia are those who are thoroughly versed in the faith and doctrines of the 

sect. (ATS, p. 14) In this respect Rudolph writes, “The earliest self-designations to be found in 

Mandaean literature are “elect of righteous” (bhiri zidqa) and “Nasoreans” (naguraiyj), i. e. 

“guardians” or “possessors” of secret rites and knowledge.” (Rudolph, 1983: 343). 

189 CP p. 194. Mandaean hymn n. 239. The text (Drower’s translation, text collated): 

MUA Qpey) octtlites Wado, swans bade svat octilismors atx) Horo ny atid oct oro 

oustitogy oulwig ocitt¥oqy socal onlvcmoces ores ocpsig) alist gigi men yw caecle 

Yt Ypteabig oCtime Hua Housed) octilies Ax iuH yinliy octiiiowse afaycgg) socal 
UAC way piwradile Hogg gates yids laity farts 2c 

190 MII, p. 249. 

191 ATS p. 165. 

192 Hibil-Ziwa is a messenger of the World of Light and the son of Mandaean Redeemer Manda 

d-Hiia. 

193 “bodies corruptible, but their souls are immortal; and they come out of the most subtle air, 

and are united to their bodies as to prisons . . . when they are set free from the bonds of the 
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perhaps corresponds to the old Persian the god of the wind Vay, that blows between 
heaven and earth, and who became the space separating the Kingdom of Light above 
and the Kingdom of Darkenss below.’ Just like Vay who is located between the 


earth and sky, Mandaean Ayar exists above the sky and beneath the earth: 


The outer Ayar (Ether) is held above the skies and exists beneath the 
earth . . . it is the sublime ether-atmosphere in which kings hold 
council; and they hold to it, for they call it gina (nest, home) since all 


mysteries are nurtured therein. 195 


Like Vay who is the life-giving power, the Mandaean Ayer, who proceeded form 
Light, shines forth the uthras who dwell in the “world beyond”: 


‘They sent Hibil-Ziwa to give them information to the uthras who sit 
there; and he said unto them, “From Radiance proceeded Light, and 
from Light proceeded Ayar (Ether), Ayar proceeded from Light and 
glory was shown forth to the uthras who sit there.” 197 


§2.1.3 - ayes Mana (Intelligence, Vessel) : 


ayo*{ Mana (often hardly translatable) is defined by Jonas: “Mana is the 
name for the transmundane Power of Light, the first deity, and at the same time that 
for the transcendent, non-mundane center of the individual ego.”198 The Great 


“Mana” is the Over-Soul, or Over-Mind, the earliest manifestation of the Great Life. 


flesh, they then, as released from long bondage, rejoice and mount upward” (Josephus, Wars 

of the Jews, book II, ch. 8. 11). 

194 Zaehner, 1955: 85. 

195 ATS, pp. 173, 74, Mandaic ATS p. 50. The text: 

ocglas inking af OCjom Soto sw... atlSo conse (5+ Ac8J CSU onales yet ocatax’ Soco sw 

yreotites vale yintiy oclasies slisio art arwer aeifhal smigclsaq 

196 Zaehner, 1955: 85. 

197 SQSR p. 52. (the Mandaean Qabin d- Siglam Rba, p. 14: 1) The text: 

ein asc] ys yiltfas{as octdfor Saxawset octinioe) ab ycmdtay yiliycos{ Lee arc| eet susitom 
OCHOL Saxe et octtttm) aay Wa gutes 4060 ar atti) (5 atw Soo atin) Ht) atti, 

198 Jonas, 1958: 123, 4. 


80 


The “mana” of a human being is, so to speak, a spark of this flame, a temporarily 
detached part of the Great “Mana”. This Gnostic conception appears in many forms 
of syncretistic philosophy.'99 In some features the Mandaean Mana corresponds to 
the Persian Vohu Mana (later form “Bahman”) which means “good mind”. It is the 
“power” which represents intelligence and wisdom.?°° He is the Lord of the Heaven 
who established his sovereignty through Truth.2°! In Mandaeism, “truth” of@+4 kusta 
is an element closely related to the first creation. It is the “heavenly” oath which every 
Mandaean has to take during baptism:?°2 


In great radiance am I immersed and in resolute light am I 
established. Manda baptized me; kuSta (oath) confirmed me.2°3 


As to the relation between the Mandaean Mana and the Iranian “Vohu-Mana”, Lady 
Drower points out: 


The “mana?” is the eternal part of the human soul which when freed of 
earthly pollution is re-united to the Great Mana. The Great Mana 
seems to correspond to the Zoroastrian Vohu-Mana, and represents a 


Cosmic Intelligence or Supersoul.?°4 


In Zoroastrianism the Vohu-Manah (the good mind) is in a struggle with Aka- 
Manah (the evil or bad mind), and at the end Vohu-Mana will prevail.2°5 In the 
Mandaean literature the mana represents intelligence or the mind, from which the 


whole of existence came into being. The only occasion where we come across evil 


199 MHZ p. 35 n. 1. 
200 See MG, p. xxxii das ich etwa mit “Geist” (oder wohl noch besser mit “Intelligenz”) 
iibersetzen mochte. 
201 The Gathas of Zarathushtra, Hymns and Praise of Wisdom, translated by P. Nanavutty 
1999: 48-9. 
202 For Mandaean baptism see above §1.41. 
203 CP p. 52. (Masiqta, Hymn No. 63) The text: 

yodcad af@irg pity aty at{ aysocadsy Witalel Ainjads ait mpcyyat sche’ 
204 DA n. 10, p. 18. 
205 Boyce 1975: 283. See also Zaehner, 1955: 121. 
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manas in the Mandaean literature is in the journey of the messenger Hibil-Ziwa to 
the underworld, where first met Ruha, and when he descended further, Hibi-Ziwa 
encountered the two spirits of Darkness which were called manas: 

“I went (downwards) and I found those two great Manas of Darkness.” 2° 

The great, secret first Mana concealed himself in his Skina for nine hundred 
and ninety nine millions (?) of years before he became manifest and initiated the 
existence, as we read in one of the hymns: 


I worship, laud and praise that great, secret, First Mana who dwelt for 
nine hundred and ninety-nine thousand myriads of years alone in his 
on Skina — for no companion came to him; save that great, secret First 


Mana. For he came into existence therein and developed therein. 2°7 


During this endless time of the Mana’s “incubation” in his Skina “cocoon”, the 
whole being was inert and the whole of existence was in oblivion. Nothing existed 
until the Great Mystic Mana decided to emanate from himself and with him three 


hundred and sixty-six mighty celestial world of light came into being and shone: 


I worship, laud and praise that Mystic First Mind (Mana) of Glory, 
who emanated from Himself, whose brilliance exceeds all (other) 
mystic glories; it is greater than word of mouth (can describe) and his 
light mightier than lips can express for He is the Mana (Mind), the 
great, the mysterious, the First of Glory, the great mighty Mana, in 
the radiance of which banner three hundred and sixty-six mighty 
celestial worlds of light shine.?°° 


206 GRR book 5 p. 163: 10. The text: 
Oy Gwck 06S Lax Cth yaw pijciegmas Alas 
207 CP p. 36. (Masiqta Hymn 36) Drower’s translation, text collated: 
youd oXglo Ogu yocqul at{( Mit aiwet ocattta® oumay aX ayos go ayetomsy ayatawom 
ocest4eds oUmay 0&4 ajay gow (y+ Sat) aay dejo arwalec Atinlad simyayct any igge’ orm 
ABZ OA) BX atwiel 


208 CP n. 374 p. 267, (Mandaic hymn No. 374, p. 401) Drower’s translation, text collated: 
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With the Great Mana’s manifestation, existence came into motion and all the worlds 
gained power and the lamps and lights started to glow.2°9 Lady Drower explains this 
move as follows: 


By the first creative impulse, when the Great Life became active and 
“Non-Existence” became “Existence”, assumed an anthropomorphic 


shape. 


The explanation of this is given by Nasiruta in theological rather than metaphysical 


language.'° She established her statement by referring to one of the hymns: 


In the name of the great powerful Mana (Mind) who thought and 
evoked companionship of Itself and said, “There shall be 
companionship for Me”. 24 


Nevertheless, the Great Mana has no share in the creation of the material 
world. He remains °ce4¢4+y nukraia an “unknown”, “unperceivable”. ‘The alien is 
that which stems from elsewhere and does not belong here.’?!2 The worlds and 
generations cannot comprehend his nature and the nature of his counterpart: 


Then he taught about the Mana (Nous or Intelligence) and its 
Counterpart, for the world and generations know them not — that they 
correspond to that which comes from the (brain) matter and the vision 


of the heart (inner vision) that is within them.?!3 


arcleLaiw si@yay yH{el atfatlimcl oLasitad oumay ayos Gated ajyatiomsy ajatawom apyhao 
QyOS{ deck axed pire’ sl OLAX LH YH Hitag ottiny atliget atis{es sts cua, oie] yt Moy 
ocestass ocstlo afc@y y(rsu attfaljcc atiit/ay aS ayat{<t aXatleect ocan4as oumay at 
OM@Modtdset gicle ot OSL of occales 
209 GRR book 17 p. 464: 3. The text: 
ocsas alee yulig prnltantens OCon Ia att ayad{ct oogHumay) atti arc] azo 
210 SA p. 23. 
211 Lady Drower referred to hymn No. 375 of the CP instead of No. 373 p. 262. The text: 
aay oirwit Sate, simyay) aay ati Sian avek atiita, a&Y ayat{et ass 
Cay oy Qe’ 
212 Jonas, 1958: 49. 
213 ATS p. 174. Plotinus, (3rd century C.E.), portrays the real lord of the universe is an 
unknown “otherworldly”, “alien” god who dwells beyond all visible creation. The Secret Book 
of John describes him as “The [true] God, the Father of the All, the Holy [Spirit], the invisible, 
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Mandaean literature describes the Manas as pure mass of radiance and light. 
No one can behold their images because their radiance is blinding the eyes and their 
light is dazzling. When Manda d-Hiia brought Hibil into the presence of the Manas, 
he was afraid of their immense radiance and clear light: 


He aroused, went and led him (Hibil) into the presence the Glorious 
Manas. When Hibil, the fore-ordained Mana, entered he was startled 
because their radiance was transcendent and their light was 
overwhelming. He was not able to behold their images because their 


radiance was colossal and their light was enormous.?*4 
When the messenger Hibih-Ziwa returned from his journey from the World of 
Darkness to the World of Light, the Mana and his Counterpart ous ajax mana 
udmuth received him and welcomed him. In order to receive full purification he 
descended towards the First Jordan “of the Mana and his counterpart” and his father 
(Manda d-Hiia) baptized him and pronounced secret o(#s# rusmia (signs) over 
him.2!5 

The following verse is one of the most beautiful verses in the Ginza which is 
recited at the initiation of a new priest. The Mana speaks about his dwelling in the 
sea until wings were formed for him. At the moment he became a winged creature, he 
spread his wings and flew towards the Place of Light: 


I am a great mana, a mana am I, a son of the Great Ones. I dwelt in the 


sea, in the sea I dwelt until wings were formed for me, until for me 


who is over the all, who exists in his imperishability, since he [is in} the pure light into which 
no eye may look” (Rudolph, 1983: 61, 62 and 63). Lady Drower in her argument against those 
who claim that neo-Platonism influenced Nasoraean gnosis directly or indirectly raises the 
following question: “As for the possibility that neo-Platonism influenced Nasoraean gnosis 
directly, and ‘directly’ should be stressed, why the Nasoraeans adopted the word Mana for the 
Creative Mind instead of the Greek volc (Nous)?” (SA p. 46) She emphasizes that “The word 
used for “Mind”, mana is not in the sense Semitic but Iranian” (SA p. 2). 

214 GR book 5: 1 p. 159: 16. 

215 GRR book 5: 1 pp. 178-9. 
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wings were formed, until I became a winged creature. When I became a 


winged creature I spread my wings for the Place of Light.2'6 


The above verse reminds us of the Oannés” legend which was written in Greek by the 
Babylonian priest Berossus. He described Oannés as having the body of a fish but 
underneath the figure of a man which dwelt in the Persian Gulf. He rose out of the 
waters in the daytime furnishing mankind with instruction in writing, the arts and the 
various sciences. Mead believes that Oannés’ revelation is fundamental among the 
Mandaeans and it might be related to the Redeemer of the world, the Celestial Man 
who is expected to rise from the heart of the ocean, as it is written in the Apocalypse 
of Ezra.218 
The Mana is the crystal crown which crowns the head of the Great (Life): 


The Mana spoke to the generations: “I am a crystal crown. A crystal 


crown I am, which crowns the head of the Great (Life).” 219 


In addition to Mana, the heavenly being, there is the mana in the sense of 


aisc@c nisimta soul; the hidden sparkle of light. When Ptahil created Adam he 


216 GRL book 3: 30 p. 134: 4. The text: 
Ocgyahet aslo asfocec ule’ Hrtay xctad as(or sheet octets He’ ayo ayas{ act ayo ayas 
Hl pom cagyals cocattyasy Yorwet astlo Arrw cocatiyas{et astlo ocyyal ocltfa ce aslo ocltay 
217 Qannés — Greek form of Uan, a name given to Adapa by Berossus. “Adapa was the first of 
the antediluvian seven sages who were sent by Ea, the wise god of Eridu to bring the arts of 
civilization to mankind” (Dalley 2000: 183). 
218 Mead’s comment in this concern is notable; he writes: “Indeed the Fisher-figure cannot fail 
at once to remind students of the comparative science of religion of the ancient Babylon fish- 
clad fisher-god Hani-Oannés - the archaic Ea, father of Marduk the saviour god of Babylon 
who rose early from the dead.” (See also Brandt, 1889: 148 ff.) This primeval God of Wisdom 
was the culture-god who had taught early mankind all the arts of civilization. Berossus, the 
Chaldaean priest (281 B.C.E.) who wrote Babyloniaca in Greek for Antiochus I, tells us of no 
less than six manifestations of Oannés in successive periods; and this notion of revelation and 
saving in successive periods is fundamental with the Mandaeans. Oannés rose from the sea — 
the waters presumably of the Persian Gulf, in the old story; but Marduk, his son descended 
from heaven (Mead, 1924: 17, see also Pallis, 1926: 47). 
219 GRL book 3: 47 p. 147: 3. “Crown of my head” is a courtesy phrase with which the Iraqis 
usually address their respected ones. The text: 

estdce ct ayo ally ayo ottvasce ally Hasjo octets ayas 
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could not make him stand on his feet. He, therefore, had to fetch a hidden mana 
(soul) from the House of Life and cast it into the bodies of Adam and his wife Eve.22° 
This being of light mana (soul) had to sojourn in the oly¢y* Spinza “inn” (the human 
body) against its will.22! Because of this imprisonment (in the stinking body of man), 
the mana (soul) laments and complains: 


“Why did you carry me away from abode into captivity and cast me into 
the stinking body?” 222 


The lamentation of the mana (soul) is the main theme of GRL book 2, and 
bears the characteristics of the lamentations of ancient Mesopotamia: 


“I am a Mana of the great Life I am a Mana of the mighty Life. Who has 
made me live in the Tibil, who has thrown me into the body’s trunk?” 223 
“For a long time I have endured and been dwelling in the world” 224 

“A Mana am I of the great Life. Who has thrown me into the suffering of 
the worlds, who has transported me to the evil darkness?” 225 


On the other hand, it is through the sacrifice of the mana or the niSmta (the 


soul) the World of Light could defeat the World of Darkness: 


O, nigimta soul rise and go and enter inside the body and be a prisoner 
inside the Palace. The rebellious Lion will be captured by you, the grim 


furious Lion. The Dragon will be captured by you, and killed in on the 


220 GRR book 10, pp. 287-8. 
221 GRL book 3: 20 p. 122: 12. We find the same conception of the “inn” in the “Hymn of the 
Pearl”, Act of Thomas (Jonas, 1958: 55-6). 
222 GRR, book 16: 2 pp. 452-3. The text: 
aAtyo| atihay she ifcastsd casio (yt (pitas aso 
223 GRL book 2: 1 pp. 46-7. The text: 
ayos{ octihay rh prides’ yor mo (pd Jesicy she’ octets occwet ayo ayat{ ocd4f occwel ayo ayad 
yas 
224 GRL book 2: 3, p. 50: 22. The text: 
aslo 2% daw leu Sato 


225 GRL book 2: 3, p. 49: 20. The text: 
OBE OG unt YAH yas oso wads yaHD yas 0CHH OcCwel ayo ayaH 
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spot. The King of Darkness, whose strength no one can match, shall be 
fettered by you.?26 


The Aramaic etymology of mana is: “vessel”, “utensil”, “garment” “clothing”, 
and “instrument”. 227 The Mandaean priests give four meanings for the word mana. 
(a) the soul, (b) a dove, (c) a garment, (d) a house.??8 The Mana is the instrument in 
which the Mana and his companion hid themselves in order to create the new 


generation of Life. It appears in plural forms in the following text: 


I bowed to and prostrated myself to my companion, and | received 
from her the precious kusta. We entered the mania (instrument) and 


concealed our selves. And she agreed to be my consort.?29 


The second occurrence of mana in the plural form mania is the Mandaean 
ceremony Ahaba d-Mania (the presentation of garments [a form of zidaq brika] for 
those who have died not wearing the ritual garment - rasta).23° 

In ATS we read that the Mana is the Great Radiance, the translucent heavenly 
teacher who teaches the Nasoraeans the sacramental rites (treasures). The 


messenger Hibil-Ziwa appeals to the Great Mana, the Lord of all worlds, to explain to 


226 GRL p. 91: 2f. The sacrifice of the soul or the fall of the sparkle of Light into darkness in 

order to defeat the evil elements of the world of darkness is a common motif among the 

Gnostic sects (Jonas 1958: 219). The text: 

Octo a4cHs{ Octo gteHanuor, alyewes aralat Sars atihay 10 bite cake sis afas(mr, oc 

Mute sk aslmw glist geeidsyey attjae comet Iedbopy ayryal greHator attas{ adcdtis, 
oGpsal caus’ 

Cf. Bar Khonai narration of the Manichean version: “The Living Spirit (ruha haya) revealed 

his forms (galé surateh) to the sons of Darkness; and from the Light which had been 

swallowed by them from these Five Luminous Gods he purified the light and made the Sun, 

the Moon and more than a thousand stars” (cited by Stroumsa, 1984 . 155). 

227 MD p. 246, DJPA p. 288. The Iraqis still use yyclo yx» for a vessel. 

228 MII p. 93 n. 1. 

229 GRR p.399: 10. The text: 


AOD Gd yiyCatyartins oCjett yiylo atiwor afgiyg ays qettonpy 4cthuo comand cpeicy ayo 
aNd OCtwer af 


230 MD p. 8 (For more about the ceremony of Ahaba d-Mania, see MII p. 214). 
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him the perfect rites, as without them no healing (asuta) of baptism in the Jordan 
will be bestowed on the Nasoraeans and their robes will be debased and their crowns 


will fall from their heads.23! 


§ 2.1.4 - ay4sec yardina (Jordan): 


Ritual immersion of the Mandaeans requires running or flowing water “rivers” 
which fits with the aquatic and marshy environment of southern Mesopotamia. The 
Mandaeans call all rivers and streams “jordans”, and the Jordan, in their belief, is a 
terrestrial river “descended from the celestial world by way of the mountains.” 232 The 
Jordan of the pure (white) waters originates from the Great Mana who dwells in Great 
Ether of Life.233 The heavenly Jordan is not only the link between the World of Light 
and the physical world, but also functions as the conduit which pours from the World 
of Light in order to purify mia siauia, the black lifeless waters of the earth.234 The 
black waters encircled the circumference of the world remained turbid,?35 until the 
Great Life ordered the Savior Manda d-Hiia to draw a channel of Living water and let 
fall into the black waters: 


Arise, you, and depart towards the watersheds. And draw a tiny channel 


of living water and let it fall into the turbid waters and (then the waters) 


231 ATS p. 142. 

232 MII p. XXV. Segelberg has no “reason to doubt that the word x71 Jordan refers to the 
well known river with same name”, but he adds that “Euphrates replaces Jordan occasionally”. 
He also refers to scholars who believe that the Mandaeans are of Western origin, and that they 
have adopted, besides Jordan, Euphrates as a sacred river since their settlement in 
Mesopotamia (Segelberg, 1958: 38). 

233 GRR book III p. 84: 5. 

234 For this reason, the Mandaeans consider the yardina Jordan (running water) sacred, 
therefore, no Mandaeans may urinate or spit in a river, nor can it be used to dispose of sewage. 
235 GRR p. 196: 23. The text: astles ayatiiti, Hat ovo os 

The Babylonians portrayed the circular earth surrounded by the “Bitter River” (Lambert 1975: 
60). 
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become sweet and the children of man drink it and become like the 
great Life. 236 


Without the “Living Water” of the Yardina (Jordan) purifying the Mandaeans, 
their ni§mata ‘souls’ would remain confined to this world; the World of Darkness, and 
could never return to the World of Light.237_ The Jordan cleans all faults and the 
trespasses and is the father of all worlds, celestial, central and lower: it is a medicine 
transcending all means of healing.?3° The healing powers of “the great Jordan of the 
First Life, which is all healings” 239 correspond to the magical healing powers of the 
Jordan, which healed Namaan, the captain of the host of the king of Syria from his 
leprosy, stated in the Old Testament.?4° 

Without the baptism (immersion) in Jordan (running water) one cannot 
receive the pure sign and therefore he cannot be a Mandaean: 


“In the name of the Life! Let every man whose strength enables him 
and who loves his soul, come and go down to Jordan and be baptized 
and receive the Pure Sign; put on robes of radiant light and set a fresh 


wreath on his head.” 24: 


236 GRR p. 322: 2. The text: 
OCS) Octtwat OCH Wilgcys Gilly ocjyctal occw ocsjo athe, Ash) Iola 015, prtie wyayo sus 
OCS OC Cw HOLGO (pid) Oma) OOS (nL Oy (piSUULE’'L) 


237 “The Christian-Essene called the Didache insists on “living water” for baptism, too” 
(Welburn, 1991: 195). 
238 ATS p. 150 (Mandaean p. 38). The text: 
Octal ck a6{au7 dwelt O66a{O occaprss occalem ocstlo yintiget initio sunt yilipats aptsoc 
ojauc90 prnubig 
The Babylonian cosmology is also based on three levels, as mentioned in the epic of Atra- 
hasis: Anu in Heaven, Enlil on the earth, and Ea in the Apsu (Lambert 1975: 57). 
239 CP p. 12. Mandaean Masbuta hymn No 18, p. 58. The text: 
adatauze Alig ct OccosJad octwel af ayttsoc 

240 Kings II 5-16. Lady Drower does not believe that yardina (Jordan) has any connection with 
the river Jordan in Palestine, and that the Mandaeans call all rivers by Ardana or Ardan (MII 
n. 4 p. xxiv). On the other hand, Pallis insists that yardina Jordan cannot be translated as ‘the 
river’ since yardina Jordan is always a proper name in Mandaic literature (Pallis, 1926: 24). 
241 CP p. 13. Mandaean Masbuta (Baptism) p. 60. Drower’s translation, text collated: 
ath wo ayttod eum yoy fcy SHyoay ostrasy alcaw atitemet yas, lig oct occwek eSB 

ocbed oddly, spect’ wastty arclet oclh sree pectin asigud ocygad Ike/avuy 


89 


Mandaean masbuta (baptism) in the yardina d-mia hiia ‘the Jordan of Living 
Water’ is the unification with the World of Light. According to the Mandaeans, the 
baptism which takes place in the earthly world is a replica of the heavenly baptism 
carried out by the beings of Light. It was performed to purify Hibil-Ziwa in the 
heavenly yardina (Jordan) from the pollution with which he was polluted during his 


journey to the underworld. 242 


Baptism protects the Mandaean against evil and seals him physically and 
spiritually by the seal of Life: "These souls who are descending to the Jordan will be 
sealed by the seal of the seal of the Mighty Sublime Life.” 243 The running water is not 
only for healing the body and purifying the souls, but also “the symbol of the 
fertilizing male principle” in the Mandaean literature, e.g. Earth is “the Mother” and 
Rain or River “the Father”.244 


For Jordan is a baba (father) and the Earth a mother whose name is 


(mamma) 245 


Stroumsa writes: “Gnostic water imagery made use of biblical themes: “The 
water of the Jordan is the desire for sexual intercourse’ [Testim. Truth 31:1-3].”246 


This phrase is quite compatible with the Mandaean imagery, where the Mandaean 


242 For more details concerning this baptism, see DMHZ (the Scroll of the Baptism of Hibil- 
Ziwa) p. 28. 
243 CP. p. 11. The text: 

Occattg ty octets) oCdwet atta! af ch wists ayttod akwayct axfas mr, 
The Iraqis believed, from the ancient times, in the seals of the great names to protect them 
from evil. The most famous is the Seal of King Solomon which contains the magic names that 
gave him the power over the djinn, birds and wind (See Dawkins J., “The Seal of Solomon”, 
Journal of the Royal Asiatic Society (1943) pp. 145-150 esp. p. 145.). 
244 ATS, “the Male Mystery” p. 122. Cf. the Sumerian myth of creation as An (heavens) 
represents the male and Ki (earth) is the womb‘... An impregnated the verdant earth (Ki) and 
she bore him one unafraid of the warrior Ninurta (Jacobson, 1976: 95). 
245 ATS p. 176. 
246 Stroumsa 1984: 122. 
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literature credits the origin of the sexual desire to the Living Water and to the 
messenger Hibil-Ziwa: 


I went towards two legally joined persons. I came and opened living 
waters and gave to the pair of this world to drink. I opened living 
water and gave of them to the bridal pair of this world to drink. I 
sowed in them pregnancy and birth and with sexual desire I enflamed 


them and caused love to dwell in both of them.?47 


It is interesting to note that Marcionites (a heretical sect founded in C.E. 144 
at Rome by Marcion) had launched a surprising attack upon John and the baptism in 
the Jordan and called him: “Archon of the multitude”: 


“The river of Jordan, this, to him, is the strength of the body — that is, 

the essence of pleasure; and the water of Jordan is the desire for 
carnal co-habitation.” As for John, he is “the archon of the 
multitude” 248 


According to the Mandaean manuscript ot¢wak yasa. haran gawaita ‘Inner Haran’, 
John the Baptist (iahiah yuhana) was born when his old barren mother +o##«p< 
‘enisbai ‘Elizabeth’ became pregnant with him when she drank a sip from the Jordan. 


As a result the seed of John was sown in her womb: 


. .. 1n Tamar 249, the pure Jordan, and bore witness to the Truth. 


And in the great Jordan a pure seed was formed... and came and was 


247 CP. p. 182. Mandean p. 231-2. Drower’s translation, text collated: 
Yolen ck OCH mcg, yosu pn ycHct pas o6ow 06H HOWE) HOO astlo yclawct ocHmry yrst Yau yfico 
okilesy guscyes| alatiasy adie’ octamey, yrst prices occw 0fcH{ Hcy Si astlo 
AD Wy HAad aktHawtty yiyklas 
248 Doresse, 1960: 220. In this concern Jonas writes: “This is entirely unique. Could it be a 
retort to the Mandaeans -— the other side of the bitter quarrel of which we have the Mandean 
side in their writings? The account is too sketchy to permit more than the suggestion of this 
tempting possibility” (Jonas, H., JR, 1962: 265). 
249 Tamar (a small town named Thamara was situated to the S.E. of the Dead Sea). The story of 
the miraculous birth is also written in the BJ 18 74: 5 where we read: “They have taken a child 
from the basin of Jordan and laid him in the womb of ‘ngbai (Elisabeth)” ¢o* @qps0<t aatages 
CULE CA OWLHO ayAA06 uti ys ator 
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sown in the womb of ‘NiSbai, so that from it a child might come into 


being, a prophet of the great Father of Glory.” 25° 


It seems that the Mandaeans follow the Sumerians, who did not always 
differentiate between “‘semen” and “water”; the same word can stand for both. It is 
Enki who fecundates and produces productivity: “O Father Enki, go forth out of the 
seeded country, and may it sprout good seed!”25' To the above Sumerian concept of 
fertility we find striking parallels in Mandaean literature: 


For Earth called Jordan (living water) “My father” when its mysteries 

fell into her. And she cried aloud to Jordan “Do not penetrate me” 
and said to it “Answer me, my father, answer me” and “Raise me up, 
(O) great Son of the Great One, father of a son of Life! Answer me, 
Silmai and Nidbai, lords of the Jordan”. 252 


The Mandaeans consider the Living Water, which originates in the world of 
Light, is the Life itself which flows from the House of Life in which Mandaeans 
lustrate their bodies and souls: 


In the name of the Life! Water of Life art thou! Thou art come from 
the Place which is life-giving and art poured forth form the House of 
Life. (At thy) coming, Water-of-Life, from the House of Life, the good 
come and refresh themselves, (but) the wicked are discomfited and 
the children of (this) world abashed.?53 


250 HG p. 5. The Mandaean manuscript line no. 18. Drower’s translation, text collated. The 
text: 
at ator otyad atilat’ Sotah poms odmigct ait@ivars Hatwarictén) OCGa4 ayttior Sasaxsy 
eHotlie sl a at/oel awit, ator caw ayas{ so Cat pipe cl att Hanttes atts) afar 
251 Jacobson, 1976: 111. 
252 [the earth cries out like a virgin fearing loss of virginity] ATS, p. 173. Mandaean p. 49. The 
text: 
altasxes aptsiod aljatiai yatartatal slay atday, uy apttiod ative slasio soct litycsjo 
ayttocet stat cad duy casiii@e 06 ute itio 0082 A! att) Yoclatms OC piee £0 (IC piste 
253 CP p. 33 (the Mmasiqta p. 120). Drower’s translation, text collated: 
OCALA (pt Cagal ite OCow ACE YSU Ytl(Calo Mrygyct attlo 1d yifayo ocdw yilayo oct OCdwaet asi gst’ 
pwts’a, att! oc tls yistie/elc, ocapcds yidcatay octiad itd) occ oct (4 OCdw OCs 
Albright finds in the above Mandaean hymn a striking resemblance to the Assyrian egubbi 
incantations: “In the name of life! Ye are the living waters, which have come from a wide place, 
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Lady Drower states, ‘Today the word yardina (Jordan) is applied not only to 
running water used in baptism and immersion, but to any flowing stream; yet the 


conjunction of John the Baptist and the Jordan is significant. 254 


§2.1.5 - aye Skina (celestial dwelling): 


e{ay¢,@ Skinata has its usual ambiguity as the other Gnostic Mandaean terms. 
In creation it is meant to be the celestial dwelling, but it is also used as the cult-hut in 
which the Mandaean rites take place. The Skinata or ‘ndruna is a booth built of reeds 
and intertwined with myrtle and roses.255 It is where the priest sits and from which he 
performs his duties like the marriage ceremony. The worldly skina used in the rituals 
is a reproduction of the Skina of the World of Light. It is through the Skina that 
Mandaeans can experience the Divine Godhead. 

The oteyog@ Skinata (celestial dwellings)?5° are the product of the first 
emanation and they became the celestial abode of the Mandaean deities; “the Life”, 
the Mana and their uthras. The Skina was founded by the Life above the tanna in the 


great Jordan “Piriawis”: 


Piriawis, the great Jordan of the First Life, which all healings is afire 
like the glory flaming in the eye1 tanna (matrix?). When Life was 


carrying death away form the house of life. O living waters from the house of life, let the good 
come and be well, but let the bad be shattered (like a pot)” (Albright, AJSL 1919 pp. 161-195, 
esp p. 186). 

254 SA p. xiv. 

255 For the details of the construction of the Skinta by the Mandaean priests see MII pp. 152-3. 
256 Cf. ay2w The biblical Hebrew word for Tabernacle migcan, is used in the sense of dwelling- 
place in OT, Psalm 132:5 “Before I find a place for God, mishcanot (dwelling-places) for the 
Strong One of Israel” (apy vaxd mazvn Amd DPN NYDN TY). In Talmudic literature, the 
Shekhinah is God himself (Sholem G., 1962: 163). Quispel believes that there is a close 
connection between the Shekhinah in Jewish Mysticism and the Mandaean concept of Adam 
Qadamaia “the primordial Man” (Quispel G., “Ezekiel 1: 26 in Jewish Mysticism and Gnosis”, 
Vigiliae Christianae, Vol. 34, No. 1, (Mar. 1980), pp. 1- 13, eSp. p. 3). 
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ardent and life burst forth in the great glory which flamed therein, 


Life arose and founded its Skina above the tanna.?57 


Enormous and countless myriads of Skinas came forth from the fusion of the 
Great Mana with the Pira.25° The Skinas, with their illuminating light and 
magnificent radiance, are the symbol of the Divine might and glory: 


Then the Lord of Greatness Mara-d-Rabuta stood and created four 
hundred and forty four Skinas to his right, and three hundred and 
sixty Skinas to his left. Then, he created from every Skina one 
thousand and eight hundred thousand myriad ruban precious and 
sublime uthras. Their radiance is magnificent and their light is 
illuminating. Their precious illumination lights up the Lamps that 
shine before them. Two guards are posted upon every single skina 
and two lamps are lit in front of them.259 


The Skina, just like the other Mandaean elements of creation, is enclosed with 


mystery which no one can comprehend its entity: 


He is the KuSfa (Truth) who lives in upper heights, the Lord of 
Greatness, Lord of all mighty beings.?©° There is no one to define and 
express his force and all his worlds and his Skinas, in which the 


uthras and melki “kings” dwell.2& 


257 CP 18 p. 12. (MS hymn 18 p. 58). Drower’s translation, text collated: 
CCiw Sachse uy aor whe’ 4ceHoe arc| ny afaawoe Alig ot O6CaNIed OCCwel aH ator wUattcy 
aya cvales aXyig@ yaggu octw Solo pitt IiPocet acd arcle occw dass 
258 GRR p. 84: 2. 
259 GRR book 4 p. 151: 13. The text: 
atts afojig@ ato yeas at{ceHo ayisod ate akitadcc ates Hat golta.w 
adt{cyasis gio arycgm arycgm Lig yo atte goltaw afaycgm afcqu yoicqu astjely slastua) 
yewtettiny Sonuwyeass Socacy yrwcarc] Cajomy YyOyogs YCScHocct octtlite yaks orylo 
(Yew CoH ods ced OCetwiyat{<es OC gHUcay ocstucyasl ocalsoc iw corc| ate’ 
260 Cf. (9) Adonai is the attribute [Middah] of mercy and Elohim is the attribute (10) of justice 
Truth is the place of the Shekinah who establishes (11) all creatures [Lit. “who enter the 
world”] in truth. And when he sits (12) on the throne of judgement righteousness stands at his 
right and mercy (13) stands at his left and truth stands before him...’ (Peter Schafer, Geniza 
Fragmente zur Hekhalot Literature, Tiibingen, 1984, pp. 132-4, cited by Deutsch, 1999: 41). 
261 GRR p. 4: 6. The text: 
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The celestial Skinas developed from the First Mystic Skina: 


Praised is that great mystic Skina and praised the three hundred and 
sixty Skinas which proceeded from that first great mystic Skina.?6 


From these mystical dwellings (or: sanctuaries) of the high beings, mystic sprouts 
came into being: 


The proven, pure one spoke saying to the Great One: “If it pleases you, 
Great One, if it pleases you Great Ones, a world of light has been 
made Created is a world of light and a company has been established 
therein, Skinas have been set up therein. It will be bright in your 
praise, in your praise it will shine, and will be blessed with your 
blessing. Mystic sprouts (offspring) will come into being and at your 
word they will flourish, they will flourish at your word and sprouts 


that are worthy will be raised up.”263 


In another hymn, the Skina appears to be the “divine abode” in which the 
Great Mana “cocooned” himself before revealing himself to the worlds. The idea 
appears to be that the Great Mana has its period of quiescence, ceasing to be. 264 He 
became manifest only when He was fully developed in his Skina: 


I worship, laud and praise that great, secret, First Mana who abode 
for nine hundred and ninety-nine thousand myriads of years alone in 


his own Skina — for no Companion came to him; (none existed) save 


Accales exatdstiss Yorwligce yinctatiay atitiatet atas{ otcales ocsiitisiene’ octamer otgi, 
Oc glass octtiites Lams Yo yigmet afayigm dams cdo yiligts ley alow Lee Hanoy gccamcct 
Ye eS pct 
262 CP p. 155. (Mandaic Hymn n. 171.) Drower’s translation, text collated: 
Yak ataycgm yo(cCqu astioly oryow atoms a(castteds aucay ocitad atjaggm gaw atoms 
Yicapcaty al(canda®d alfucay octet atjigm alajyaw 
263 CP p. 187. (=Mandaic CP Hymn n 234 p. 245) Drower’s translation, text collated: 
eto OCHA Yigloc jaw ste OC iglorjow ste yiltaHcyel OCA init ocpad atiuit’ Jas 
AHOyigge Aédsocami{i, af atiay Adsocamd{o) atlinjct atito Jat(is Jat(cs Ott of 
Ye CO ytd tithe! Athi tt KAH Ky) Yared (png rariv it putt attic, attinycy pigled pigtarwit pins 
ocwimet ocfhey yigled yigllana whee, whee yigled yrglalasias ocemay ocatbry piney 
yA cattle, 
264 CP, n. 4 p. 188. 
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that great, secret, First Mana. For he came into existence therein and 


developed therein.?65 

The Skinta which is constructed by the Mandaean priests in the Bit Manda 
(The House of Mandaeans or: Mandaean Temple) is the reflection of the heavenly 
Skina in which all beings of Light dwell. In the process of consecration of a aSualia (a 
Mandaean novice for priesthood), has to enter a newly-built »Yy«,@ Skinta (a cult 
hut), and the oa <4,< ‘ndruna (booth constructed for ritual purposes such as 
marriage and initiation) which symbolizes his former lay status is pulled down. The 
earthly Skinta, with the Mandaean priests sitting in it practicing their rituals, 
symbolizes a particular realm within the divine world. It is the Mandaean sacred and 
pure dwelling, in the earth Tibil, which belongs to the World of Light: 


Praised be that great occult First Skinta (abode) because it is Mine. 
Praised be the three hundred and sixty Skinata (abodes), the three 
hundred and sixty worlds, ours, because they are worlds of light 
amongst which all mysteries are shared out — they emanated from the 


supreme and Celestial World.?© 


The Skinata are the celestial dwellings for the countless battalions of ‘uthras; 
the “warriors” of the realm of Light. These Skinata are hidden from men in the World 


of Light.267 


265 CP p. 36 masiqta (Ascension) p. 130. Drower'’s translation, text collated: 
ah) Cg Ge ony oss Od glo oud igus at{c@y arwel oLatl¥ad oumay at ayat{ gawd ayasiomsu 
BH oiwel o.astteads ouTay at ayas{ gow Ys Sot aay dao arwalec atintat simyayct 
pepe ee 
266 ATS, pp. 111,112. Drower’s translation, text collated: 
Hayigg Ycqy astfaly yrsoms sw 0SCY swat alcandad afimay 0ltad aig gaw atoms 
gow yt Salagtee yiwcaalsce ota yintiger attics ocsilo piycwer yales ocstlo yolcqu asijaly 
yc@patty orale ocomisy asilo 
267 Cf, the world of Merkabah could be designated as the place “of his Shekhinah hidden from 
men in the highest heights” (Scholem (1962), English translation 1987: 164, quoted from the 
Targum to Habakkuk 3: 4). 
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Praised be all the mighty and lofty world of light; praised be all those 
Skinata “sanctuaries” of the Hidden for in each and every Skinta sit a 
thousand thousand ‘uthras, (‘uthras) without end, and the myriad 
myriad sanctuaries that are countless. Praised are those thousand 
thousand ‘uthras without end and the myriad myriad sanctuaries 
beyond count.?68 


The earthly Skinta is an oblong and with a pent-roof reed hut plastered with 
washed clay. When the Skinta is constructed (always constructed nearby a stream of 
running water), seven priests are gathered together and recite the devotion prayers 
(rahmia). During this ceremony, the holy books are set in and the banners are 
unfurled.?© The Skinta is purified every year at the festival of the five days of creation 
(Paruaniia).2” After its purification and consecration only priests are allowed to 
enter.?7! “In the Skinta the aSualia (novice for priesthood) lives for seven days and 
nights, leaving it only to relieve himself.” 272 The Rba (teacher) takes his novice by the 


right hand and leads him to the Skinta: 


And grasp thy aSualia (novice for priesthood) with thy right hand and 
come to thy Skinta, in which priests and laymen will be sitting. Say to 
them “Peace upon you, my brethren, priests and laymen of the 


268 CP, p.50; Mandaean text no. 58. Drower’s translation, text collated: 

octttise gilo gio atceyor adjigm atycgm Ligee ocwmcges afaycgm yiediy gryaw atoms 

yoda ageuwal .£ OCSL1 tte glo do Cyoaw yKopsy ayoucs{alce AO KG yess yeasts agawal .t 
ayy Males afaycgg@ yasessts 

In respect to the large numbers of celestial being and dwellings Scholem writes: “This 

pluralistic generalization, which of course no longer permits the equation of the Shekhinah 

with the supreme God, appears to have been self-evident among the Mandaeans, whose 

literature overflows with references to myriads of worlds, uthras (treasure houses of riches) 

and shekhinoth, though we never learn precisely what it is they represent” (Scholem (1962), 

English translation 1987: 164). 

269 Segelberg, 1976: 184. 

270 Paruanilia: the five intercalary days, called colloquially panja (MD p. 363). 

271 Lady Drower noted, “I was struck, when reading Thureau-Dungin’s Rituels Accadiens, with 

resemblances between the tarasa d mandi (mandi = Mandaean cult-hut) and the Akkadian 

rites for the re-consecration of a temple after pollution, earthquake, or violation”( MII n. 4 p. 

142). 

272 Drower, 1962: XIV. 
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Skinta!” And those crowns which thou intendest to distribute amongst 
the priests of the Skinta shall be (held) in they hand.273 


In the Skinta, the Sualia (novice) receives his mystic knowledge from his Rba 
(teacher). During these seven days and seven nights of the novice’s solitude in the 
Skinta, he and his master, observe the strictest rules of purity. The main purpose of 
the earthly Skinta is the consecration of a new priest and performing the masiqta 
(ascension) rituals. Lady Drower believes that Mandaean Skinta is related to ‘the 
sanctuary of a Nestorian church,’ while, in the Talmudic conception, the Shekhinah 


represents God's dwelling and glory in the created world.275 


273 ATS II [422] p. 286. (Mandaic p. 105). The text: 

asada yulsasu oceor mals ectatyjasyy oc 4cHdar ck ory og a aa Gaycs(oce’ godasmal o2fgils 

pry ayes xccatet pincy gates’ okay yifajyaw aryigmet occatyas ocdintay cawo (ayy Coleen 
aXyog@pct oc4cHtax Lew 

274 Drower 1962: XIII. 

275 For the Shekhinah as the divine power between light and darkness, see Wolfson, “Light 

through Darkness”, Harvard Theological Review, Vo. 81, No. 1. (Jan. 1988), pp. 73-95 esp. p. 

85. 
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omky olych 


TEXT 1 
GINZA RABA 
PAGE 83-4 
Chart (A) 


atc abe attcy Soco whe 4ocro 
PIRA INSIDE PIRA AYAR INSIDE AYAR 


Doca® ocDamct adatdimet axkY ayas 
aypttocet aah’ xcsock ocCwet ay 
(pw aS ayadt{ yA oCSascw 06s ck 
THE GREAT MANA OF GLORY WHO DWELLS 
IN THE GREAT AYAR OF LIFE WHICH EXISTS 
IN THE JORDAN OF WHITE WATERS WHICH 
ORIGINATED FROM THE GREAT MANA 


yosis adtcy yclo yclo 
Moy yoss 


MYRIAD PIRAS AND 
MAYRIAD SKINAS 


Og QU anf as ajptsoc 
ald ayouycsu 
THE GREAT JORDAN 
WHICH IS WITHOUT 
LIMIT OR COUNT 


WHEN THE SONS OF THE 
SECOND LIFE CONSIDERED 
CREATING ANOTHER WORLD 
THE GREAT MANA CREATES 


etjaH) aki Saty oc Sti oC jas 
(occw et octdscHay pgeo ss eC oe 
gal ayouycsty 
COUNTLESS JORDANS 
WITHOUT LIMIT 


KBAR RBA (MANDA D- GREAT AND MIGHTY 
HIIA) MANAS 
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§ 2. 2. - The Second Account of the Theogony 
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§ 2. 2 - The Second Account of the Theogony: 


In the second account of theogonay (GRR book III p. 84: 14 ff) In addition to 
the previous Gnostic terms, mentioned in the first version of creation, we come across 
new terms in the second version; yura (radiance), hiia tiniania (the Second life) and 
hapiqia mia (the streams of water). Some of these terms are peculiar and difficult to 
understand and Yura is one of them. The main events in this account are: (a) The 
creation of the yardina rba “Great Jordan” (b) The Life is born from the great Jordan 
(c) The Life addresses Itself (or: Himself) with a request and begets the Second Life 
(d) The Second Life calls forth uthras and sets up Skinas and creates his own Jordan 
(e) Three uthras come into being and address a request to the Second Life to grant 
them permission to raise Skinas for themselves. What the three uthras requested 


from the Second Life was granted to them: 


When the fruit was still in the fruit, when the Ayar (ether) was still in 
the Ayar, and when the great o<t< Yura (Radiance), whose ~¢l ziwa 
radiance and ot...) nhura light are so vast and extensive, before 
which no one existed, and from which the great Jordan of living water 
came into being. The water flowed to the earth of ether on which the 
Life sat, and the Life presented himself in the likeness of the great 
Mana, from which he came into being, and the Life addressed himself 
with a request. By the first request an eternal uthra came into being, 
whom the Life called eqoct occ hiia tiniania ‘the Second Life’. 
Countless and endless ect uthras also came into being. From the 
Life a Jordan o)4#ec¢ yardina came into being, which like the first 
Jordan flowed into the earth of light, and the Second Life stood (or: 
baptized) in it. And that Second Life called forth uthras and set up 
ex{ayog@ Skinas and called forth a Jordan, in which the uthras were 


set up (or was baptized). 


10] 


Three uthras came into being, who addressed a request to the Second 
Life; they were then allowed to produce Skinas for themselves. What 
the three uthras requested from the Second Life was granted to them. 
They consulted together and produced Skinas. They petitioned and 
spoke to their father; they asked their father and said to him: “Are you 
the one who created this Jordan of living water, which is so marvelous 
and whose aroma is so fragrant, and the uthras which were 
established (or: baptized) in it and which are so great, and are they 
your uthras which were established (or: baptized) in it?” The Second 
Life replied, speaking to the three uthras: “As for me, your father, the 
Life created me, and the Jordan belongs to the Life, and you are 
brought into being by the power of the Life.’ Then they spoke to him: 
‘Give us of your radiance and your light and of that which surrounds 
you and we shall depart and go below the streams of water oc#/cygaw 
e<s hapigia mia, call forth Skinas for you, establish a world for you, 


and may the world belong to us and to you.” (Chart IT) 


§ 2.2.1- otic Yura: 

Yura is one of the beings of Light in the Mandaean theogony, but the 
Mandaean writings do not provide us with sufficient account of him. The Mandaic 
Dictionary defines him as: Iur, iura (< xxv) light, brilliance, being of light.2”° He is a 
spirit of light and, the treasurer who lives with his #4s¢4 dmuta (counterpart) in their 
Skina. Yura or Yur describes himself: 


I am Yur son of thou-art-bright”. 277 “I am Yur son of Barit (I shone 
forth). In great effulgence the radiance glowed (with heat?). The 
tanna (vapour or: matrix) dissolved and a Skinta came into being, a 


Skinta came into existence and was established in the House of Life.278 


276 1n Arabic y8q9 jauhar gems or jewels. 
277 ATS p. 281 and n. 6, 4Se# 414 400 1. aye ana hu yur br barit Mandaean ATS p. 102 q. 


392. 
278 CP p. g Hymn n. 12 (Ms no. 12 p. 48). The text: 
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Due to the paucity of Mandaean writings concerning Yura Rba, we can not 
determine his real purpose. The Ginza describes him as o##¢c\ya& ganzibra. 
Ganzibra bears dual definitions: a ‘Treasurer’ and also the title for a Mandaean 
(bishop) which the ecclesiastical rank above that of tarmida (priest): 


Instruct them concerning Sidar-Kasia-Anana 


inside which the Treasurer, Yur Rba, is concealed. 279 


The following warning which is written in the Ginza and directed to perverse 
Nasoraeans (Mandaeans) confirms the role of yura as a treasurer: 


The secret treasure will be taken away from them (from the impious 
Nasoreans) and will be handed over to Yura Rba, the treasurer. He 
(the impious Nasorean) will be removed from Light and will burn in 


the lower hell. 28° 


The Ginza also tells us that yura rba, like the other spirits of light, has a 


dmuta (counterpart) who lives with him: 


They provided him with hidden words, so sublime and transcendent 
to the world. They instructed him concerning Yura Rba and his 


magnificent dmuta (counterpart) who (cohabits) with him. 28 


In one of the prayers, Yur Rba is invoked as a redeemer. Here he is described not 


only as the ganzibra (treasurer) but also as “king of worlds of light”: 


HOt Catihim) Hote Ady me Aj Ogg Hatw aya Somy asc| saw opyay ace fiat He 410 ww ayo 
Clow ACL’ 
279 GRR book 17: 1, p. 465: 3. The text: 

ou, avals’ atte lal ate aticcte ayayo ocway Saduc Lew Wmetyarc, 

280 GRR book 15, p. 392: 11. The text: 
Of pent hts atti) yt Hates ister atiec|yal act atic Hail oumay ob ch yiwcayes{ er jyexry 
Sahatmry afcairy 

281 GRR book 15: 7, p. 393: 7. The text: 
MyCs{ a aid Lams atts attic lew or grtlyo astle ys{ octt yas yim yompet oma, atathiy aldo te 
Cayogpes 
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O Yawar Rba, Yur Rba, Treasurer, king of worlds of light, free me, rid 
me of my sin, my trespasses, my follies, my stumblings and my 
errors.?82 


Other Mandaean writings call him mystic. In the following hymn yura is classified 
with Salmai and nadbai, the great guardians of the Mandaeans’ sacred rivers: 


You will behold the great mystic Yura whom they planted. You will 
see Salmai and Nidbai dwelling in a great cloud of light. In that cloud 
they dwell and put in charge of all jordans. 283 


Finally Lady Drower states, “As Yura is unusual as a form of Yur it is 


tempting to consider ™y “the first rain”, “spring, “early season”. 264 


§ 2.2.2- oc» hiia The Life: 

The Life is the supreme deity in the Mandaean belief. He is usually described 
as nukratta “alien”, “remote”, “ineffable” since nobody has ever seen His brilliance 
and glory aJattes al oval aust @cpoce d-’ni§ Idmuth lahzh lziuh u’garh 285. 
He is the source of all existence both seen and unseen; He is the creative force that 
came into came into existence before the existence:286 


Thou art enduring, First Life before Whom no being had existence, 
Unearthly One [Alien] from world of light, Supreme being that art 
above all works, above the Ancient Radiance and above the First 
Light; above the life which emanated from Life and above the Truth 
[kuSta] which was of old in the Beginning. 287 


282 CP p. 156. Drower’s translation, text collated: 
Cadvaw occatew oclisact@ alist attics ocsilost yincaglay atitolyal acts Ai of Hasor 
cofalaou cafaluc 

283 CP p. 304. Drower’s translation, text collated. The text: 

OCH6ad atti yet ot ad ayayat’ / cae 4up casts) yayclvc at Qpeyet cumay act asad gel 
OC AS0C prligl ocdHagi{is ayayo afajauwt’ o.t/co4 

284 CP n. 5 p. 183. 

285 CP p. 40. Mandaean Masiqta (Ascension) hymn No. 43 p. 138. 

286 SA p. 1. 

287 CP p. 40. Drower’s translation, text collated: 
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The Life originated from the land of Light and the water came into being from 
the Life. From the water radiance emanated, and from radiance light emanated, and 


from the light uthras came into being: 


The Life knows that life came into being on the land of Light and 
from the Life, the water came into being, and from the water, the 
radiance came into being, and from the radiance, the light, and from 
the light, the uthras came into being, who are standing and praising 
the Life.288 


“The Great Life is a personification of the creative and sustaining force of the 
universe, but the personification is slight, and spoken of always in the impersonal 
plural, it remains mystery and abstraction. The symbol of Life is the “living water” 
yardina “Jordan.” 289 

The World of Light came into existence through a series of emanations form 
the First Life.29° As soon as the First Life o«cast4ax occ hiia gadmaiia arose from his 
Skina he created three hundred and sixty Jordans and appointed two guards upon 
each of them... then he created three hundred and sixty worlds of Light. 2% 

The First Life was the first “Creator” in the World of Light when he addressed 


himself with a request and brought the Second Life (YoSamin) into being.292 In 


OCH OHOC atti sce astlo 4t{ occattyr, orwal yigcas{e4id piptecl occattad occw yi(cs{casts{ 
OCew YA pebwet CCCs ocantad ocatit¥eds atti yl atcjaw oi ocdatiioe yiliy ocralemct 
Opis Haid ys orwvet atmigls 
288 GRR 15: 20 p.442: 11. The text: 
Otten Ate AIC] HY ate arc] OCH SL (pi OCF OCOw (SU (pts OCC atti cl atiHat’ OCdw OL4or 
OCH OMSL 06 Cud 065{ Ca Loctite pi atti) (51) 
289 MII, p. xxi. 
290 Rudolph, 1983: 357. 
291 GRR pp. 354, 5. The text: 
yrii@ astfaly api yidtay atly yircomyayet yifaycgm YH occadi4ad occu sa8 goltaw 
Yrs attialy yitiay stty goltaw ... octitay (tty alee Setay apttvor lig rasta! oc 4sfoc 
Bey ob ocso 
292 GRR p. 84: 20. Cf. the concept of the Barbelo (The Barbeliotes were “Gnostic” sect that 
lived in Egypt and mentioned by Epiphanius) when he asked the first Ennoia (thought) to give 
him/her a “First Knowledge”: after he granted it, the First Knowledge became manifest and 
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another fragment of the Ginza we read that the First Life declared to the great 
supreme Mana that he thought carefully and created a son. The Mana asked the Life 
to clothe the son with the attire of radiance and to cover his head with turban of light: 


The First Life bowed in worship and praised that great supreme Mana 
and said to him, “I thought and created one son; the unique great 
righteous one, who came to being from the unique great righteous 
one.” He (the great supreme Mana) said to Him (to the First Life), 
“Go, dress him with the attire of radiance and cover his (head) with 


the good pure turban of light.” 293 


The “First Life” is the main Mandaean revealed deity who is entitled of 
worship.2% He participates in the positive aspect alone: it is nukraiia “beyond”, 
alauia kulhun ubadia “above all creation”, balma dnhira “in the world of light”.295 


In baptism every Mandaean must receive the Pure Sign °¢g04 as@4 rusma dakia; 
the Sign of Life eco+<t ax@u4 rugsma d-hiia. Most of the Mandaean hymns and 
prayers open and end with the following formulae: oc## occwet yrncasime 
bSumaihun d hiia rabia “In the name of the Great Life”, yogel oce~ hiia zakin “Life 
is victorious”. 

The “Living Water” flows form the “House of Life” which is the habitation of 


the highest deity along with his heavenly host of the uthras. 29 The House of Life is 


the “Son” was born from the Ennoia’s contemplation of the Father (Jonas 1958: 199-200. See 

also Rudolph 1983: 77, 80). 

293 GRR 279: 21f. The text: 

yytig@an yiltasias atitay at ayat pow! cumogs 4chio occatttas occw Hatt 

Seles yilttas{a, .aiw atfc4ol atts ocatud ys(et aticyo| atts ocatwd atte at yoycatian 
OAL cf occgay octad onptadstad cuucy arciet als wits oometo 

294 Yamauchi 1967: 39. 

295 Jonas, 1958: 50. 

296 MII p. 95. The House of Life is parallel to the Pleroma in the Gnostic motif. Widengren 

noted, ‘The chief temple of the town, Esagila, is called bit balati “the House of Life” 


(Widengren 1949: 26). 
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the place where the souls of the Mandaeans’ ancestors dwell, 297 and the names of the 
uthras are kept: 


They sought and they found; They strove and reached the Great Place 
of Light and the Everlasting Abode . . . ‘Uthras whose names, each 


one, are in the House of Life. 298 


The Mandaean adaptation of Life as their main deity is derived from their 
own habitat in southern Iraq. The quest for life is a major theme in the Epic of 
Gilgamesh and of Mesopotamian incantations.299 The ritual customs of the 
Mandaeans, as well as in the ancient Mesopotamian religion, are influenced by the 


idea of ‘life’ and how to reach the House of Life in order to gain eternal life. 3°° 


The Second Life 3°, also known by his personal name YoSamin,3° is the First 
Son of Hiia Qadmaiia the First Life who begot him through a “self-division” or “self- 
produced emanation” and not creation (for this would compromise its perfection).3°3 


The Life addressed a request to Itself (Himself). By the first request 
an eternal (or: fast-grounded) uthra came into being, whom the Life 


297 PC. P. 303. 
298 Ibid 87, Mandaean text pp. 243, 244. Drower’s translation, text collated: 
CWew Saw Sawel octtiies .. . apa attatls attics atts atijas yifasty dont aygas vit 


O6bww ACL (pw Casi 
299 Jacobsen 1976: 213-4. 
300 Widengren 1949: 29. 
301 Book III of the Ginza (the subject of the research) does not mention YoSamin as the other 
epithet of the Second Life. YOSamin is mentioned in the rest of the Ginza. Albright believes 
that YOSamin stands for Ba‘al-Samin (older Ba‘al-Samén) (Albright W. F., “The Canaanite God 
Hauron (H6ron)”, AJSL 53, 1936: 11, 12). 
302 juSamin (comp. with iu-, a transformation of H.powin Kessler PRE xii 168, taking the place 
of the Aram. »awya Jb ii pp. »oall: 15 ff. AF 242) name of a demiurge, a mediator between good 
and evil ML, 281, MII 224 n. 8, Jb ii pp. »0<i ff. MD, P. 191). 
303 Deutsch 1999: 138. 
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called the Second Life, also uthras without limit or count came into 
being. 3°4 


The Second Life played the most important role in the creation of the semi- 
physical world (the world which is located beneath the World of Light). As soon as he 
came into existence, the Second Life became obsessed with the thought of creation3°, 
He incurred the great schism in the World of Light when he allowed the three uthras 
(his sons, especially Abatur) to go down below oc# oc#<y~ hapigia mia the “streams of 
water” (the waters that separate the world of light from the world of darkness) and 
create their own world and ignore the name of the Life.3°¢ 

The Second Life’s creation of a new world was considered by the World of 
Light as an evil act of rebellion which “instigated the Great Controversy, never to be 
resolved in all eternity”3°7. YoSamin “revealed the secret of the Great Ones” and 
threw controversy into the Light.3°8. The Mandaean faith dictates that the world 
(which was created by YoSamin) is the source of all evils and all errors and deficiency 


is the product of a “divine tragedy” caused by YOSamin.3°9 Some Mandaean writings 


304 GRR 84: 20. Cf. the Syriac writer Theodore Bar Konai’s (8th/9th Century C.E.) story about 
a certain Battai whose doctrine dictates: ‘Before the beginning of all things, there had been 
divinity who divided himself into two and from whom the Good and Evil came to be, the Good 
gathered-together the lights, and the Evil the darkness. Then the Evil gained understanding, 
and rose to make war upon the Father of Greatness. The Father of Greatness pronounced a 
word, from which were borne seven powers. But seven demons set themselves up against the 
Lord God and against the Powers he had engendered: after having shackled these adversaries, 
they stole from the Father of Greatness the principle of the soul (Doresse, 1960: 60). 
305 GRR Book III p. 96: 4 aot’ 4a)dc* arycfa* “the pregnant became pregnant with the 
second”. 
306 GRR book III p. 85: 14 f. The move of the Second Life “YoSamin’ was encountered by the 
creation of the messenger/redeemer Manda d-Hiia “Gnosis of Life” (§2.2.7), by the higher 
deities as we shall see in GGR p. 85: 24 f. Cf. the second series of gods who pleaded their 
Father for a new emanation to set the cosmos in motion, according to the Manichaean system 
(Gardner and Lieu, 2004: 15). For more about hapiqia mia see §2.2.4. 
307 DY (Mandaean manuscript) pp. 4, 5 (= Lidzbarski’s Mandaean manuscript p. 5: 3). The 
text: 

onfprsal octattates ace atthe seoHey yis{oquc 
308 Ibid p. 7. The text: 

eH attinjat’ atthe oceset olay all yisoquc 

309 Rudolph, 1983: 69. 
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recount that all error and deficiency originated when YoSamin came into existence 
and it is he who caused the ‘discord’ in the World of Light.3:° For his insolence, the 
Second Life was cast down from his throne and was bound with a chain in order to 
stay eternally in it: 

“YoSamin was cast down because he wanted to instigate a fight and 

throw controversy into the House of the Great Ones. He imagined 

evil; therefore he was bound with a chain in order to stay eternally in 

it.”31 

In draSa d-yahia (the Book of John or the Book of Kings) we read that a great 
‘angelic’ war took place in the World of Light between the forces of the Life on the one 
hand and YoSamin and his allies on the other. YOSamin lost the war; his sons were 
killed in the resistance, and his wives went around in mourning. His yardinia 
(Jordans) were disturbed and his skinas were removed out of their place. They 
destroyed his dwellings and his buildings, and his throne was placed at the gates of 
Supat (underworld).3!2 

After the tragedy YOSamin came back to his senses; he repented and asked to 
be baptized and the name of the Life to be placed upon him: 

“I want acknowledge by your baptism and your name to be expressed 

and placed upon me.”313 

The Great Life was pleased with this result and restored YoSamin’s status. The 


World of Light promised YoSamin to restore his Skinas and buildings and to bring 


310 ARR 47. 
3 DY, pp. 7,8. The text: 
WU Ere oman 24s fee atthe ocHHESW atatiey YatcH ater Litto Jayaiqres yrHoguc 
Nie Holal at esliucrtet! Sorlcises 
312 DY, p. 28. The text: 
yt yottHoms alayiga: ocpmel@p apitor yatiyaie akiihe ajyajyas Ses octal ove 
(wh faguo ct atacs ocucttigs Ajorjce) ADA way yowlaryt4 
313 Ibid p. 28: 19. The text: 
dle Hag Soise yalod gases gait wane actor 
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back his sons to him alive and to appoint messengers and guards in his domain. His 
throne to be erected firmly and he is to be called the King of the Skina: 


As YoSamin said this, the Great Life was pleased about his speech. He 
spoke to Nsab-Ziwa, the guard, who sits everywhere. He said to him, 
“Go to YOSamin and sustain his heart by your support. Tell him, “You 
are of our planting; we will not leave you alone. Your Skina is well 
established in radiance and glory, and your stronghold and your 
building are to be recreated as they were. Your children are to be 
brought back to you alive and you are to be served by your messengers 
as guards in your realm. Your throne is to be erected firmly, as it was, 


and you are to be called a king in your Skina”. 3'4 


On the other hand, the Second Life “YoOSamin” is considered by the 
Mandaeans as the “archetype of a priest careless in rituals”.3'5 YoSamin is the 
neglectful priest in the World of Light.3° ATS directs a clear warning to the priest 
who does not perform the rite perfectly: “Nevertheless, exhort him (the priest) and 
warn him against performing rites as YoSamin performed them.” 37 In this 
connection Deutsch writes: 


The interplay between human and angelic priests also plays an 
important role in the Mandaean rehabilitation of fallen uthras such as 
Yosamin, Abatur and Ptahil. According to Kurt Rudolph, at a certain 
point in the history of the Mandaean religion, the priestly class 
empowered itself and transformed what was originally a radically 
dualist theology into a more monistic, ritualistic system in which 


human priests played a greater role. An important part of this social 


314 Ibid pp. 33, 34. The text: 

Hoo lige a cjyocet Sahay arc| Hap) orrtivom Aalasd yin octey ocow yrHoguc Maso yclaw uy 

yorstiwey ys yayout altasjo sytem le ated aljestom yesxoqie you Jel altasjo Saxo 

wotttes atetdéms arclt apWakst{ garyigg ayo Cotimdaxet Sasa) gotinlat gate cmreyal 

gouasly octita, goaryigms gatyal@s galiscadilis gaye yiwet my octtalis gayoryess 
GM AY OGRE aglas{ AACA Otek ny CttHCSls yas a4 cs} 

315 ARR n. 5 p. 47. See also CP 69 and n. 1p. 69. 

316 SA p. 60. 

317 ATS. [415] p. 285. 
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and theological transformation was the rehabilitation of fallen, cosmic 
priests such as Abatur, who were re-created in the image of the newly 


empowered human priests. 318 


YoSamin and his sons Abatur and Ptahil resemble, in a way, the sinning angels 
of I Enoch 6-11.3'9 Deutsch explains: 


The connection between the Mandaean uthras and the fallen angels is 
primarily, but not solely, based on their common fall from grace 
following an act of rebellion. Another important but less obvious 
parallel between the two sets of figures in that both are related to the 
image of a polluted priesthood. We have already seen that YoSamin, 
Abatur, and Ptahil were characterized as heavenly priests who 
corrupted themselves by rebelling against the Great Life. 32° 


In Mandaean prayer YOSamin is the strength which guides the waters to the 
sea. 32! He is also mentioned in marriage songs as a light-spirit of abundance and 
fertility.322 The First Life is anterior to the Second Life by six thousand myriad years 
and the Second Life is anterior to the Third Life by six thousand myriad years and the 
Third Life more ancient than any uthra by six thousand myriad years. 323 He is the 
pure one who abides on treasures of the waters and upon mighty celestial wellsprings 


of light. 324 


In some Mandaean writings YoSamin is called the peacock: 


318 Deustch 1999: 143. 

319 For more about the falling angels, see Hanson “Rebellion in Heaven”, Journal of Biblical 
Literature, Vol. 96, No. 2 (Jun., 1977), pp. 195-233; Nichelsburg G. W., “Apocalyptic and Myth 
in 1 Enoch 6-11”, Journal of Biblical Literature, Vol. 96, No. 3. (Sep. 1977), pp. 383-405, and 
S. Bhayro, The Shemihazah and Asael Narrative of 1 Enoch 6-11 (AOAT 322, Minster, 2005), 
20ff. 

320 Deutsch 1999: 130. 

321 ATS [236] p. 171. 

322 SQSR pp. 67, 104. 

323 CP, p. 1. 

324 Ibid p. 7. 
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Do not give them confused admonition such as Ham-Ziwa gave to 
YoSamin the Peacock. He cautioned and directed as he (YOSamin) was 
setting the crown on his brother Abathur in that land which is the 
House Glorious, that land which is beauteous and fair.’325 

Also: “Woe is me, the Peacock, whose foolishness is larger than his 


virtue. 326 


YoSamin was pardoned by the Life and was re-enthroned in the World of 
Light. He is mentioned in the prayers of forgiveness: ‘For our forefathers there shall 


be forgiveness. For YoSamin son of Dmut-Hiia there shall be forgiveness of sins.327 


2.2.4 - cH «Hy hapigia mia: 

oc+ oy hapigia mia, form the water frontier of the world of Light. This is 
the name given to the river of departure, which the souls have to cross in the ships: 
mfit hap‘gia mia hu surik ziwa alapania uhpiqia mia abran “When I (the soul) 
reached the streams (or: springs) of water, ~¢l gue surik ziwa (the Burst of 
Radiance) came to meet me and led me across the streams (or: brooks) of water.”328 
These ships, which transport the souls of the righteous across hapigia mia, are 
illustrated in the drawings of the Mandaean scroll Diwan Abatur.329 The steams (or: 
springs) or water hapiqia mia are of fresh water and flow from the realm of YoSamin 


(the Second Life), the Middle World. The Sumerian and Babylonians likewise, 


325 ATS [418] p. 286. 
326 DY (draSa d-yahia Lidzbarski’s manuscript) Chapter 75, p. 272: 10. The text: 
carlitiad ys omyay catligurct aval cals cas 

327 CP p. 151. 

328 GRL p. 138: 16. the text: 

yottée 06+ CBE gus ocyayalo asc] cttw sw ocd octtimgen clo 

329 The astral ships drawn in the Mandaean scrolls resemble, with no doubt, the ancient 
round boats of Iraq ass (quffa) still used in some parts of the rivers of Mesopotamia. The 


image of the boatman taking one to the other world is a major theme of the Gilgamesh Epic 
(see Dalley, 1989: 104-105). 
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considered the Apst to be the underworld ocean of sweet water, from which all 
springs of fresh water flow.33° We find some resemblances between hapigia mia and 
the Khinvat Bridge over the abyss which the Persian soul has to cross in order to 
reach Mount Hara (Paradise).33! The god Zurvan controls the path which the souls 
of the dead, good and bad, must traverse before they come to Khinvat Bridge. 332 Like 
surik ziwa (mentioned above), the good Vay takes the souls of the blessed by hand 
and brings them to their appointed place.333 On the other hand, perhaps the 
Mandaean hapiqia mia has a linguistic analogy to the biblical terms o> >»79n afige 


yam (channels of the sea) 334 and 0° »pox afige mayim (channels of water). 335 


According to the Mandaeans’ tradition, the world of hapiqia mia (outflowing 
water) is located above the world of Abatur (the Third Life) and below the world of 
pure YoSamin.33°, When the soul departs the dead body it flies over the great white 
mountain Sur towards the matarta (purgatory). Its journey takes forty-five days 
during which the soul goes into the process of purification. Then Abatur weighs the 
soul and allow it to proceed towards the hapigia mia, the frontier of the world of light 
which the soul has to traverse in order to reach the worlds of light. The water 
functions as a last barrier before the soul reaches her final destination, the World of 
Light. The masigqta (ritual of the dead) helps the ox#{c@cy niSimta (soul) to cross 


these waters: 


330 See Lambert, 1975: 47. 
331 Gershevitch, 1967: 205. 
332 Khinvat might be a bridge over underground waters (Boyce, 1975: 117 n. 46). 
333 Zaehner, 1955: 338. 
334 J] Samuel 22: 16. 
335 Psalms 18: 16. 
336 ATS p. 163; Mandaic p. 45. The text: 
yttomuct aslo ocnifo ys 065{ ocdiyawet asilas ocs{ ocr ywet aso ouixo ys Atijatost aston 
° 
yd 
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And there is nothing which advances a soul but commemorations; 
(and there shall be no masigta read without commemorations), for 
these are her helpers in light, since they cleanse her, float her over the 
oct oc/Cy apigia mia, Waters of Death into the Light and are her 


deliverers.337 


In other writings, it is Hibil-Ziwa who saves the souls from ‘Ur, the king of 
darkness, by pulling them out from his mouth and throw them in the Ocean of Sup to 


remove their sins and then leads them across and delivers them to the uthra who is in 


charge of the hapigqia mia: 


He takes them out from the mouth of ‘Ur and throws them into the large sea 
of Sup, until their sins are completed. Then these souls, like white sesame 
thrown into living water, are then baptized with a great wuxpex masbuta 
(baptism), with a great baptism which baptize them and instructs them with 
great teachings. Then he leads them across the water streams hapiqia mia. 
The uthra of the water streams hapigia mia approaches the souls, which were 
in affliction, and tears appear together in their eyes. He speaks to them, “You 
have dwelt in Tibil (the earthly world), in the dwelling of the sinner”. 
Afterward he takes every individual by his right hand and seats him in great 


glory.338 
It is worthy to note that whereas Lidzbarski translated hapigia mia, 


“Wasserbachen” 339, Lady Drower stated, “I find it better to translate by a paraphrase 


which conveys the real meaning, hence “waters of death”.34° The Mandaeans consider 


337 ATS p. 216. Drower translates !2+ !siaia hapigia mia, “waters of death”. 

338 DY, p. 251 f. = Lidzbarski’s Manadaean manuscript ecw< <t omasty “Book of John” 

p. 268 f. The text: 

@olcanws astom ywratawet aslo gucat att asfoce yiles{atls) Alismct asiiy (4 yaleucay golcauw 

Ait went ytlataw Goltauws YAS ocdw one at aH aiw at gum Yol ang eat pay yifayaw onaw 

OC8{ OCMC gawel octiise iltatas 014 Hiya goltaw act eqale yilyccal ytatay ontas 

yiltias(as arwen{e4 yintiajtad yilteatiah pis yin octslids et afaH@pryet yiwtagyalo yitiyay 

Comyay cl aati Ahchel ayo payee cyte Lee ocho 44% golcaw Jemes mals yitay 
pie rere, 

339 Lidzbarski, Manddische Liturgien, p. 83: 8. 

340 ATS p. 216, n. 6. 
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hapiqia mia “the frontiers of the World of Light” and “the heavenly waters” created by 
the Light beings in order the souls of the Mandaeans can baptize in them and set forth 
towards their final destination. The hapigia mia are not cut-off waters or waters of 
death, which Gilgamesh had to cross in his quest for immortality; they are brooks or 
streams, as declared by Hibil-Ziwa to his father Manda d-Hiia: 


I created the water streams hapiqia mia of the yardina (Jordan), in 
which the souls are baptized. I created the banks upon which all the 


souls draw near and descend to the water streams hapigia mia.34! 


§ 2. 2.5-Abatur: 40#0 (the Third Life) 


§ 2. 2. 5. 1- ava sija#oAbatur Rama: 


Abatur is the Third Life, the father of the uthras, the son of the Second Life, 
YoSamin. He is: ‘the Ancient, Supernal, Occult and Guarded, whose throne is placed 
at the gate of the House of Life. He sits with scales set before him weighing deeds and 
(their) reward. He sees and discerns that which the worlds and generations do: 


Abatur, the ancient, lofty, hidden, and guarded, he is the one who is enthroned 
on high and hidden in the depth. He is the one who understands the worlds 
and the generations. He is the one who sees what they do and is appointed 
over the souls to weigh what they have done to holds it witness against 


them.342 


341 DY, p. 191 = Lidzbarski’s BJ manuscript p. 206. The text: 
daw 2k aged bee Cad ayo yok’ ch wis aks’ afar meyct aptitioc 06H oct yaw yijr(catie ayo 
yoteus exfas{ acy peli, potas ocd oct/cgaw 
342 GRR book 13, p. 347: 4. Cf. war pny “Ancient of Days”, Daniel 7: 13 The text: 
twat oclaw eocHas ocstax PAay oclaw OUidy) Shido KUOW Hats<t attich Ott) ati Stitat’o 
yew catelee ocfhal octwame octtiont octatite line JastyisU afas{qry lee dalomsy ocde’oce 
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Abatur is Bhaq-Ziwa343, the father of the uthras ectuss.t #e qb d-uthria who 
by gazing into the evecs oc mia siauia (the black waters) result in the creation of 
Ptahil, the demiurge who creates the physical world including the Je’ tibil (earth): 


When the Life, my Father spoke thus, Abatur arose, opened the gate 
(of the World of Light) and gazed into the black waters, and 
immediately his counterpart was formed in the black waters. Ptahil 
was formed and ascended to oc4\peH xc’ bit misria the boundaries. 
Abatur examined Ptahil and said to him, ‘Come, come Ptahil. You are 
the one whom I saw in the black waters.’. .. Abatur instructed him 
and said, ‘Arise my son, condense a condensation in the black 


waters.344 


In “Secret Adam”, Lady Drower writes: 


“Abatur, pronounced Awathur, is a mystery-figure and the meaning 
of his name uncertain. He is sometimes called the ‘Third Life’. 
Andreas, according to W. Brandt, derived the name from old Persian 
words meaning ‘provided with (or “possessing”). .. His ideal is Abatur 
Rama, the ‘Lofty Abatur’. The parallel with the Egyptian weigher of 
souls is obvious; the Persian Meher Davar at the Chinvat (Bridge of 
the Requiter) 345 also weighs the deeds of souls before they may pass 


over into the world of bliss.”346 


Abatur rips open the lower boundary of the World of Light by gazing below the 


Pleroma 347 into the “black waters” and sets into motion the creation of the physical 


343 GRR book 3, p. 111: 12. “BHQ ZYW’ appears as a Jewish angel in M. Schwab, Vocabulaire 

de l'angélogogie (1897) p. 193” (See McCullough, 1967: 26). 

344 GRR book 5, pp. 195: 10, 196: 8. The text: 

Ope Hak) cW0UT 00H Bites atat) skwiy Aijat’o sy 408 Cafawat’o o6iw Has{o yilaw ug 

a4eae siteto sw octt wes 4c ticles Sotah pte Iowarys owous oct BaUHY fadatol pte 

1 OCOUT OCHE Aclwet sey Hayo Iewary ao ato site Jewary! Atijat’o altasjas Ivory Lie qatty 
evous oe aXucs ouas He Iwvary sue aldasjes stivay stijato 1. 

345 A bridge on the abyss, the souls have to cross in order to reach Paradise (Boyce, 1975: 117). 

346 SA p. 64 f. 

347 Scholem defines the pleroma as: “sometimes the “fullness” is the region of the true God 

himself, and sometimes it is the region to which he descends or in which the hidden God 
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world ‘matter’.348 It is as if Abutur was enchanted with darkness just like when the 
light became enamored of the image of light projected from Darkness in the Narcissus 
motif.349 In the doctrine of the Sabians of Harran we read a similar motif: “The soul, 
turned at one time, towards the matter: she fell in love with it, and burning with desire 
to experience bodily pleasure, wished no more to be separated from it. Thus the world 
was born.”35° Theodore Bar-Konai’s 35' sums up the doctrine of the “Kukeans”352, a 
sect which was already in existence in the middle of the fourth century: 


They say that God was born from the sea situated in the World of 
Light, which they call the Awakened Sea; and this Sea of Light and the 
world are more ancient than God. [They also say] that when God was 
born of the awakened Sea, he seated himself above the waters, looked 
into them, and saw his own image. He held out his hand and took 
[this image] to be his companion, had relations with it and thus 


engendered a multiple of gods and goddesses. They called this the 


manifests himself in different figures.” He also writes: “The curious fact should be noted here 
that the technical term pleroma appears, somewhat deformed but still clearly recognizable, in 
the exact Hebrew translation, ha-male’, “the full” or “the fullness” (Scholem, 1962: 68 - 9). In 
Gnostic cosmology, the Pleroma is the shining spheres of the divinity with all its powers, the 
non material world, the dwelling place of the spirits, the archons and aeons (Doresse, 1958: 
177). The Mandaean etymology for pleroma is e¢¢asas{ malaiia “fullness” and osUect occaly 
malaiia dalma “fullness of the world” (MD, p. 243) ettlect occals at. uhua mlaiia dalma “he 
(Ur, the king of darkness) became the fullness of the world or: he became the Pleroma of the 
cosmos” (GRR p. 99: 4). 

348 Deutsch, 1999: 20. 

349 Jonas H., 1958: 161. 

35° Doresse, 1960: 316. 

351 An eighth-century Nestorian heresiographer; a native of KaSkar in Beth ‘Aramaye, Iraq (See 
Burkitt, “The Religion of the Manichees”, The Journal of Religion, Vol. 2, No. 3, May, 1922, 
pp. 263-276 esp. p. 267). Theodore bar Konai wrote the “Scholia”, which is of a great value for 
research because of its reports about the Mandaeans and Manicheans (Rudoph, 1983: 20. See 
also Wasserstrom, 1995: 42). 

352 Perhaps the Qugites; a special heretical school identified in Edessa in the Second Century 
A.D., (Rudolph, 1983: 327. See also Drijvers, H., Numen_14 (1967), pp. 104-129). On the other 
hand they might be the e«ce,# ganaiia in Mandaean, are “smiths” or “potters”. According to 
Robert Eisler, bar Konai (bar Kevani) says, ‘The Dostai (followers of Dositheus, who became 
the leader of the disciples of John the Baptist after his death) are called in Maisan Mandaeans, 
in Beth-Aramajé Nasoraeans (Nasrdia).’ The “Cantaeans,” quoted by Theodore as the 
precursors of the Mandaeans, who trace themselves to the Qenites, the group were also 
referred to as Karvitat, Kataoi etc. in the Septuagint as KENAIOI, KINAIOI, KAINAIOI, etc. 
Eisler believes that Bar Konai use of ‘k’ instead of ‘q’ goes back to the Greek influence (Eisler 
1931: 616). 
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Mother of Life, and said that she made seventy worlds and twelve 


aeons.353 


There are many parallels between Abatur and the similar heavenly beings in 
the above two tales, such as gazing into the water and seeing own image and 
becoming infatuated by it, and from this own image or coition with own image the 
cosmos (physical world) comes into being.354 This might lead us to the conclusion 
that the Gnostic sects, including the Mandaeans, must have shared relatively close 
motifs. 

Abatur was possessed with his ego and became arrogant, “He conducted 
himself like the Great Ones and said, ‘I am the father of the uthras!” 355 He 
abandoned the name which the Life gave him. He took no advice and did not perceive 
the turbid water and said, ‘I shall call forth a world!’ Abatur’s rebellion was punished 
sternly by the higher deities. He was dethroned and expelled from the world of Light 
and he was assigned as the “Weigher” and judge of the souls: 


Then Hibil-Ziwa went and said to Abatur, ‘Arise! set up your throne in 
the House of Boundaries and take over sovereignty. And sublimate 
that which is sound (good) from that which is base (lit. dregs) when 
Man’s measure is full and he comes and is baptized in your Jordan, is 
weighed in your Scales, is sealed with your seal and rises up and 


dwells in your world.’35¢ 


353 Doresse, 1960: 58. 

354 For the Narcissus motif, see Jonas, 1958: 161 ff. 

355 GRR book 3 p. 111: 14. 

356 DA p. 1, The Mandaean Diwan (Scroll) of Abatur line 8. Drower’s translation, text collated: 

ariglas, Jedatds octt wis, (ct gocattig] apuitiy std sijatal alsas(es arc] ear. ockico goltaw 

goqoliste Jestyoy gate atthe ofr susidom aly ag order Ys aptly Soca 
gostas Sa4qp Sao ga qude 4.pgauup 
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§ 2. 2. 5. 2 - Abatur in the Incantations: 


Abatur was invoked, along with other Mandaean deities, in few Mandaic 
incantations, such as in Lidzbarski’s lead amulet from the third or fourth century A.D 
and published in 1909. He is invoked in this particular amulet to strengthen the knot 
357 of the house of a certain Per Nukratia son of Abandukt and to help him against 
evil doings of the planets.35° Bhaq (another name of Abatur)359 was conjured in bowl 
C (9931.4.1) to crush the power and the secret spells of Ruha against the client 
Duktan Purk, daughter of Bzurgunatai.3© 

Nathaniel Deutsch attempted to establish some resemblances between the 

Mandaic Abatur and the Jewish Metatron and to draw the attention to the “Mandaic 
awareness of Jewish angelogical tradition in general and of Metatron in particular is 
supported by the evidence of the magic bowls.” 3 In this respect Wasserstrom has 
written: “Metatron remained alive in Mandaen magic for perhaps over a 
millennium.”362 Metatron (MYTTRWN) appears in one of the Mandaic incantations 
bowls (McCullough D) in which he was adjured, “In the name of Metatron HLDH who 
serves before the Curtain and who has compassion upon the countryside; he conjures 
the hundreds of fierce angels of Halahkin, who has sweetened meat for eating and 


wine for drinking.” McCullough suggests that the writer of this incantation was 


357 “Those (feminine) who blow on knots.” 143 ye olla (Quran, Al-Falaq n. 113). Knot 


sorcery was a favorite form of witchcraft, practiced in Arabia at the time of Mohammed, either 

to prevent evil against the client, or afflict harm on the foe. The knot is used as a powerful 

weapon against the forces of Darkness. The Redeemer Mnada d-Hiia says: “I wrapped his (the 

King of Darkness’) navel with a veil, and tied a knot around his heart” (GRR, p. 101: 2. See also 

Yamauchi, 1967: 60). 

358 Yamauchi 1967, text 22: 244, p. 253. 

359 GRR, book III, p. 111:12. 

360 McCullough, 1967: 15. 

361 Deutsch, N., 1999: 95. He also writes: “Metatron is not the only angelic being shared by the 
Mandaeans and Jews. Gabriel was also adopted by Mandaeans and played and important role 
as a demiurge figure in one version the Mandaean cosmogony” (Ibid 96). 

362 Wasserstrom, S., 1995: 191 n. 98. 
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influenced by the Jews and he dated the bowl 200 — 300 C.E.363 Levene believes that 
the above invocation was quoted from “an unidentified Hekhalot text” and it is “an 
unusual but nevertheless good example of borrowing from Jewish sources” .364 

Since Abatur son of Bihrat 36s is in charge of the gate of the World of Light, The 
Mandaeans believe that if they turn their faces, during mishaps, towards the North 
(the House of Abatur), and pray to the Life and to the other Mandaean deities, they 


receive their bless and comfort. 


§ 2. 2. 5.3 - Abatur of the Scales cqolis s.jox0 Abatur Muzania: 


Abatur was chastised because he threatened the hierarchy of the World of 
Light when he declared clearly that he wants to be ‘the king of the Skinas’ (the celestial 
abodes): 


And Abatur spoke to him (to Hibil-Ziwa): ‘I want to be a king, and I want 
to hold the Skinas!’36 


The Realm of Light became enraged against Abatur because he created a 
world for his own and called himself, “Father of the uthras” without the endorsement 
of his Fathers: 


As Bhagq created and built, he stood and looked at this world. It was 
neither vast and nor great as the worlds of the Great Life. Once he 
looked at his world and called himself “the Father of the Uthras” ... the 


Place of Light was enraged against him.367 Bhaq-Ziwa shone by himself, 


363 McCullough, 1967: 32. 
364 Levene, 2002: 34. 
365 Abatur’s miluaga “Mandaean zodiac name’(CP p., 151). 


366 DY, p. 244:7. The text: 


Yoktes a(ajigdge aya) aglas ayUaw ayo Sliaso alttas{es 
367 GRR 360:21. The text: 
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and he held himself to be a mighty one and abandoned the name that 
his father had called him by. And he spoke, ‘I am the father of the 
uthras, the father of the uthras I, I made Skinas for the uthras.’ He 
contemplated the turbid water and said, ‘I shall call forth a world.’ He 
took no advice and did not perceive the turbid water.368 


He instigated rebellion against the Great Life and created the division in the 


World of Light, which can not be repaired: 


Abatur caused the upper cleft which cannot be filled in all eternity.369 


As a result of his defiance, Abatur was dethroned and expelled from the World of 
Light and he was made him eels 44j0#'0 qbatur muzania Abatur of the Scales, who 
is sitting between the ec(e#a4es mafaratia purgatories (or: watch-houses) 37° and the 


worlds of light weighing souls in his scale: 


Therefore, Abatur Rama, whose child is the world, is degraded from 


his throne, degraded, and he went to become “He-of-the-Scale”.37! 


He was forced to occupy a lower position and take the office of weighing the 
souls of the dead after they have been sent to the purgatories for purification. When 


the souls come out of the purgatories (or: watch-houses) he weighs them with his 


any OC8# ociwet orttlo uy Hatal migyal yclaw astlat atau Haut sa oops att uy 
Ott yet att{o Yt... OCHS Chu ny sya ot octiliect ato smpyayct attias actu. 
lew (pw ofSuste’ 
368 GRR book III, p. 111: 12. 
369 DY, 5:2. The text: 
Saptocsal oototsattes asfad asim slecm Aas 


370 Mataratia (sing. matarta): purgatories, watch-houses, houses of purification, places of 
detention (MD p. 241). The soul after death has to go through the matarta for necessary 
purification before being weighed on the Scales of Abatur and then ferried by the ships of light 
to its final destination; the world of light. (MII, pp. 28, 41, 46, 74-5, 80, 90, 95, 169, 173 ff. See 
also Pallis, Mandaean Studies (1926) p. 74 ff.). 
371 DM‘L p. 41: 8. The text: 
ai ocyolas{<t Jclas Jaygas ocmstiry (451 Jaygan attic octtyocet 1 at{ad Atizat’o claw 
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Scales and then allows whoever is worthy to proceed to the world of light. Abatur 
protested against this decision to Hibil-Ziwa, the envoy of the higher deities, and said 
to him: 

This you have arranged for me, (that I was obliged to leave) my land 


that is lofty and my spouses who are worthy and suitable and you 


brought me and made me “He-of the-Scales”.372 


Abatur was degraded because he sinned against his Parents; he strove for 
the Low House (physical world), so he was brought down off his throne. Abatur 
spoke out his lament and he wondered of what happened to him: 


I said to myself, “I would be a great one; who made me an inferior one 
in the Tibil?” 

I said to myself, “I would be a King; who sent me to the ends of the 
world?” 

I said to myself, “I would be an eminent one; who placed the Scales 


into my hands?”373 


We can hear Abatur protest against the World of Light’s decision in the Book 
of John (DraSa d-Yahia). When the King heard Abatur’s, protest he became angry 
with him: 

“I am not a Weigher! I am an uthra from the race of the good ones. I am 


not a Weigher! I am the son of kings. I wish not to be placed in these black 


waters, and to keep impure souls from passing by me.” 374 


372 DA p. 1-2, the Mandaean Scroll line 10. Drower’s translation, text collated: 
yar Hasek catisso (4+ hy C14 aren s{ ytlaw altas{cy ct asc] Jemicn Lams Stitiat’o JdSax wolcasw 
oclywoms ocyolus{<t res youogs yawiapet cayayo 


373 DY, p. 8: 16. The text: 
yetisLo yas ocslo Hate aglas{ ociutect 4itisiee youog yas Jute OAs) OB OC beate cf CAS Ltee 
OAD yas Cott’ ocyoliss ocomitly OCiutew cl fC t1Slte 
374 DY, p. 240:15. The text: 
ays{ccatal ajo ayo otglas{ A1@’ ayo ocjolis sal ayo ayo oct/atct otitis ayo ayo ocyolis sal ayo 
yapawal catuceo ayyolsy{ ct alas mop ovouc ors ydous 
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When Abatur said this, the King became full of anger and released a call 


into the world.375 


Hence, Abatur took his case to the Pure Mana and asked him the reason he 
was chosen to the task of the Weigher of souls out of the other uthras: 


Then Abatur spoke said to the pure Mana, ‘Why have you sent me 


from out of all these numerous uthras? 376 


The Mana told Abatur why he was chosen for this task and comforted him: 


Out of all the Skinas and uthras there is none as you are. None in all 
these light worlds would be as gentle as you. You are gentle and you 
are suitable uthra. You are generous and are to the souls as a support. 


You feel sympathy with the souls and you are an acceptable judge.377 


§ 2. 2. 5. 4 - Abatur; the Persian Rasn uRast swoesl) ayqod 

Abatur can be associated with RaSnu the Persian god of justice and last 
judgement and the personification of righteousness. He was said to weigh the 
deeds of the soul during the three day period of evaluation following the death of 
an individual. RaSnu guards the Chinvat Bridge leading to heaven. He carries the 
golden scales with which he weighs the souls at Judgement.3” Peculiarly, the 


Mandaeans’ holy book Ginza Rba identifies Abatur with RaSnu: 


375 DY, p. 242: 9. The text: 
adage astiat! class arlsintee oust’ aglas (Atijat’o) Has{o yclaw ug 


376 DY, p. 243: 12. The text: 
Calte pintatomres as ayo ocmegy ct octiiios yaw 4H aldas(cyct ocyey ayas{ lems ttijat’o Jalan 
377 The Mandaean BJ p. 243: 14. The text: 
atti yet ocso yee GACY ay OCA Nites axaycggn youlig (5 Stifatas ajyas aldaso golcaw 
daw Arya ariad{ poy gated Hat Yaya aSimy atitite Hayes awd Hayo agd galed uy awd, 
AyCCad HWanw HUTCaw alast{aac), 
378 Zaehner, R. C., 1961: 56. See also MII n. 4 p. 95. 
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Abatur, the ancient, lofty, hidden and guarded, who is (in fact) RaSnu 
Rast.379 


RaSnu “the Judge” weighs the actions, and then words, then thoughts; but 
all three contribute to total of man’s good or evil.38° The Mandaean Abatur 
(RaSnu) and his son Ptahil induced Zaehner to argue that this episode is derived 


from the Persian Zervanite myth.3® 


Abatur is the guardian of matarata (a purgatory or watch-house) through 
which the niSmata souls go through to the world of Light after being purified from 
their contaminations. Those Nasoraeans (Mandaeans) who are not worthy of the 
House of Life will be turned away and not allowed to go through the gate of Abatur: 


When the Nasoraeans, who are not worthy of the House of Life, reach 
the gate of the house of Abatur will be turned away. From the house of 
Abatur they will be turned away and they will not behold the place of 
Light. 382 


On the other hand the great gate of Abatur is open to those who are worthy of the 


house of Life: 


Sure and assured, armed and prepared, resplendent and beauteous 
(are they) when the wreath with its mysteries is set on the heads of 
these souls of this ascent (masigta) to the great gate of Abatur’s 
house. They will open to them the great gate of Abatur’s house, give 


379 GRR book 13 p. 343: 22. ubatur atiga rama kasia untira d-hu ragnu urast 
sues aygped swet atch) cumay ata ocfo Stijatas 
380 Boyce, 1975: 241. 
381 Zaehner, 1955: 77. 
382 GRR, 391: 21. The text: 
Aiiatio Ac&/ ct at'ak’ (4 Aijat’o 44 et aX atat’ yihax{ uy .. occu Ace) ocrcmalet occattipay 
Hiny Safal Apbucyal Atijatio Are ya yitis{agldy picisagycy 
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them habitation in the Skina of Abatur and will guard them by secret 


and watchful manas. 383 


It seems that Abatur was convinced to take his new office as the souls’ judge 
who weighs the deeds and the rewards and separates nisimta the soul from ritha the 
spirit: 


I set forth and reached the watch-house (purgatory) of the ancient, 
the lofty, the occult, the guarded Abatur. I asked my brothers, the 
uthras, saying to them: “Whose watch-house (purgatory) is this, and 
who is held captive in it?” My brothers, the uthras, say to me: ‘This 
watch-house belongs to the ancient, the lofty, the occult, the guarded 
Abatur. The Scales are set before him; he weighs the deeds and the 


rewards and unites the spirit with the soul. 384 


The Great Life explained to the proven pure one, who pleaded for Abatur, 
that he (the Life) cannot let Abatur’s rebellious conduct to pass and he, 
therefore, must carry out his task as Abatur Muzania (Abatur-of-the-Scale) until 


the end of the world: 


For your fame’s sake and Our name’s sake. When he is sinning, who 
will (can) permit it? Who will let him be when he offends? And casts 
Our root into polluted waters? (One) who accepts favour from Us and 


then goes and casts it into the abode of the dark (powers)! 385 


383 CP, p. 42. (the book of Masiqta, hymn No 47) Drower’s translation, text collated. The text: 
exXas{pecy ydawel yrcomede wrett oclasiz’ aldlyuy ocow ocaksy olsolsu ofcs attvolsy atic.| 
Atitawo Ae et aH atat yiladya, Stifato yeeut att at/at aslo atticaH olawct 
etude, oLyatt! yoyititaycys Hifadoet aXyig@t yopycg@oy 
384 GRL 45: 1. The text: 
plates aylccoms cawe octttion atch» ooway) ata aWifo ifatoct atctatax ychasy «cles 
etio Aljatost attetas, olaw oclcsis{o cawo catiiiee attatas{ at mw yaset oxtiatas olaw 
Yt aut octlasy Ietiay octibas octatite Ietfay ocyolisy witty asfatout atch oucay ast(ads 
eXs{Capcy 


385 CP hymn n. 243 p. 199. Drower’s translation text collated. The text: 


wccdimey ochaw ay Atle ime yar atttcme, yas ocdin uy yoley yastiqu gsm Lid cso 
Cbg row Ade BecHse, Joly aiitad) yoraycs Atuorjey yas{ ocsiwal one yomsog! 
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Since he is the father of the uthras and the creator god Ptahil, Abatur is 
depicted in some Mandaean scriptures as “tongue” and hypostatic “phallus”; The 


tongue is associated with the phallus: 


Abatur-Rama, whose name is “the Great Jordan of White Water”, that 

he is called “the Tongue”.38© And when you pray the petition (CP p. 89 

n. 80), you offer praise to the Father of Glory whose name is the Great 

Mind (Mana) and to the lofty Abatur whose name is “the Tongue”. 387 

It is not quite clear what is meant by the “tongue” in these scriptures but 
Deutsch has explained that the tongue, according to the Zohar, “is considered 
analogous to the male organ” and “thus, as in the medieval Jewish sources, the 
Mandaean depictions of Abatur preserve the phenomenological link between the 
tongue and the phallus.” 388 Deutsch also noticed, after studying question 166 in The 
Thousand and Twelve Questions, a number of striking parallels with kabalistic 
conceptions concerning the divine phallus such as the Mandaean appellation raza rba 
“great mystery” —referring to the phallus - which resembles the “identification of the 


phallic Sefirah Yesod as the “secret” or mystery in the Zohar”.389 


When Bhagq-Ziwa, who is identified with Abatur, declared himself as ‘the 


father of the uthras’ and when he begot Ptahil (the demiurge who created the cosmos) 


386 ATS p. 174. Mandaean p. 50 n. 245. The text: 

CCMA OACH AyOm) dante ASI GD OCH OICw OCH 46 OLA a HHOL wel aH04/ Aiiat’o 
387 ARZ p. 58, line 44. The Mandaean ARZ p. 5: 24. The text: 
ayomd asian ata Atilatas a4 ayat{ 1st atatiowet att at/al afatiom xdiom atbm u4) 

pice pow 

388 See Deutsch 1999: 106-7. He refers, in n. 98, to Studies in the Zohar, p. 171 n. 65 and to 
Elliot Wolfson who writes, ‘just as the spark and the line are phallic symbols so too is the 
scale, or more specifically, the tongue of the scale.’ 
389 Deutsch 1995: 121. 
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he became the symbol of the virility in the world beyond.39° Alma RiSaia Zuta (The 
Lesser First World) describes him as the duna (penis),3% the organ of fatherhood and 


as semen,392 which is “venerated than all the mysteries”: 


And when you recite ‘Life dwells in Its own radiance’ you offer a 
praise to 4«cast#’ek gabratit Maleness (the male organ?), the name of 
which is Abatur of the Scales but which the worlds and generations 


call a)4 duna, for it is venerated than all the mysteries.393 


§ 2. 2. 5. 6 - Abatur, the Heavenly Priest: 


Blessed are you, Lofty Abatur; blessed and established in your Skinta 


in which you sit.394 

The Mandaean priest in his Skinta surrounded by the tarmidia (disciples) and 
aSgandia (messengers, helpers) depicts Abatur, the celestial priest, who sits in 
Skinta surrounded by his uthras and performs the heavenly rituals.395 Diwan 
Abatur3% is one of the most important scrolls to the Mandaean priests. It explains 
the Mandaean priests the journey of the soul through different mataratia (watch- 
houses or purgatories) and the relative punishment which the sinner soul receives. 
Other diwans, such as Alma Risaia Rba, Alma RiSaia Zota, and Malkuta ‘Laita, 
consist of instructions and commandments to the priests and some of their texts 
portray Abatur as the heavenly priest such as: 


399 SA p. 29. 
391 duna = dunda: penis MD p. 105. 


392 Deutsch N., 1999, 106. 
393 ARZ p. 57. The Manaean ARZ p.5: 10. Drower’s translation, text collated. The text: 


Asm ocyjolis{.t Stijado sweat abitause yccatital) safatom 1cAls{o yiwcasc|e o6dw oLyigm mgd 
octets ocstlo alae apite set 

394 CP p. 58, Mandaean Hymn n. 71. p. 168. The text: 

Amok 106 cf OCK* OS a) igg at{caodMs agcit / at{at Ailet’o 4csopH 
395 Deutsch 1999, 89. 
396 Diwan Abatur (DA) an illustrated manuscript includes creation myths, the journey of the 
soul through different matarata (purgatories). It was translated by E. S Drower and published 
by Biblioteca Aposolica Vaticana in 1950. 
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And when you take the iron knife into your hand, you have placed 
Pthail’s hand into Abatur’s hand with (your) right hand. And when 
you take the sheep or the dove, and turn your face towards the Gate of 
Payer (the North) Abatur-of-the-Scales gazes upon you.397 
Also: 

And when you signed (at) ‘the House of Abatur, you cloth the soul in 
the seven vestures of Abatur. And when you say ‘You shall go and 
reach “the guard-house of four beings, sons of perfection” those are 
the four handclasps (kustas) which Abatur seeks to exchange with the 


soul.398 


The word ‘uthras refer to the ganziuri (archbishops), just as malkia (‘kings”) 
means “priests”.399 Since Abatur is the King of the Skinas,4°° he is considered a 
heavenly Ganzibra (archbishop) in the Mandaean belief. The crown of priesthood is 
the ‘crown of intermediation between the worlds of light and those of matter’.4' Kurt 
Rudolph stated, “Out of celestial beings come types of celestial priests; the erring and 


rehabilitated priest is an especially favourite theme of this kind.”4°2 


§ 2. 2. 5. 7- Abatur; the Divine Secretary: 


Abatur is the heavenly being who is entitled to send eek ‘ngirtia letters 


(secret messages)4°3 to the lower worlds carrying certain instructions and 


397 ARZ p. 57 line 35. 

398 CP. P. 224. 

399 Ibid 226 n. 7. 

400 DY (Lidzbarski’s manuscript), p. 261. 

401 SA p. 26. 

402 Rudolph, 1969 233-234. 

403 ‘ngirta: exsckye letter (MD p. 353). The term is also applied to a rite performed to the 
dying. The only outgoing ‘ngirta from this world to the world of light is few drops of miga 
(sesame oil) transformed into a small bottle and then the bottle is sealed with clay and marked 
with the impression of the priestly ring (Som yawar) and the ganzibra’s to-be finger nail. After 
reading some secret prayers the small bottle is inserted into a pocket in the dying person’s 
rasta (official garment. (MII p. 170) The priest recites, ‘In the name of the Life. A sealed letter 
written in good-faith (kusta) and sealed with the seal of the Mighty (Life) - Righteous men 
wrote it, believing men tied on it, and suspended it about the soul’s neck and despatched to 
the Gate of Life (CP p. 61). The ‘ngirta (letter) serves as a kind of passport for the soul which 
is examined by rab maksia (the chief customs official) and the §ahardal (P. slayaa = governor, 


MD p. 439) and make sure of its seal, and then let the soul pass over the hapigia mia (streams 
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commandments. He also receives the letters, which are sent by the priests, with the 
souls after death. A good example of the commandments sent to the lower world is 
written in the Mandaean Book of John (DraSa d-Yahia). It was sent to John the 
Baptist when he refused to baptise »#c= ‘§o (Jesus) because he was suspicious that 
Jesus will pervert the Law. After some lengthy arguments with Jesus, John the 
Baptist receives ‘ngirta, a mandate, from the House of Abatur instructing John the 
Baptist to baptise Jesus: 

When ‘Su mSsiha (Jesus Christ) said this, there came a Letter out of 

the House of Abatur: ‘Yahia, baptize the deceiver in Jordan. Lead him 

down into the Jordan and baptize him, and lead him up again to the 

shore, and there set him. Then Ruha made herself like to a dove and 

threw a cross over the Jordan. A cross she threw over the Jordan and 

made its water to change into various colours. “O Jordan” she says, 


“you sanctified me and sanctified my seven sons.”4°4 


§ 2.2.6 - The Fourth Life Jo.o%y Ptahil: 


§ 2.2.6.1 - Ptahil; A Mandaean ‘Uthra or Egyptian Demiurge? 


Ptahil (the Fourth Life) is the son of Bhaq-Ziwa (Abatur; the Third Life) who 
begot him when he opened the gate of the World of Light and gazed into the black 


waters.4°s As soon as he beheld him, Bhaq-Ziwa (Abatur) summoned Ptahil-Utra, 


of water) to the house of Life. The ‘ngirta (letter) process is well known in Mesopotamia as a 
legal act, and goes back at least as far as the Old Baylonian period and extends through the 
Neo-Babylonian period into the Seleucid era (See Greenfield J. C., A Mandaic Miscellany, 
JAOS 104. 1 (1984) pp. 81-85 esp. p. 82). 

404 Mead, 1924: 51. DY, p. 103. 

405 Cf. ‘The Father of Light who sees his image in the water of pure light . . . One gains the 
impression regarding the Spirit of God who brooded over the face of the waters as related in 
Gen. 1: 2b.’ (Drijvers, Numen, vol. 14, (1967), pp. 104-129, esp. p. 118). The idea, in most of 
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embraced him and kissed him like a great one.4°® He bestowed names on him; names 
which are concealed and guarded in their place. He gave him the name “Gabr‘il” the 
Messenger.4°7 In another passage of the Ginza we read: 


Abatur arose, opened the gate (of the World of Light) and stared into 
the black waters; and immediately his counterpart was formed in the 
black waters. Ptahil was formed and ascended to the boundary. 
Abatur’s mind examined Ptahil, and Abatur said to his son Ptahil, 
“Come, come, Ptahil, you are the one whom I saw in the black waters.” 
When he beheld him in his own form, that he was clothed in his robes 
of every kind and colour, he undressed him and took them from him; 
and he clothed him in (some of) his radiance and arrayed him in (some 
of) his light.4°8 


We might assume that Ptahil owes his name to the act of opening the 
gate of heavens carried out by Abatur o#ea4 atocy Sijat'e sw sa, gam hu 
Abatur upihta‘°9 [baba.4° On the other hand some scholars associate Ptahil’s 
name with ~-y PTH nno (“open”, “create”) and his name is the combination of 
les+suty pth+il (open + god) therefore his name might mean “the god who 


creates” or “god creates”. In this respect Yamauchi is confident that the word 


the Gnostic beliefs, behind creating the world by a demiurge is to estrange the Supreme Being 
contact with matter and ‘to interpolate intermediaries between Him and the world.’ (Wilson, 
1958: 102). 

406 In Mandaean myths Ptahil is the son of Hibil-Ziwa and Zahrail (Riiha’s sister and identified 
with [Star and Venus a 23) GRR book 5). He was married to her during his journey to the 


netherworld. He is considered the son of both Light and Darkness and therefore his creation of 

the physical world was unsuccessful because he himself was born of warring principles. (MII 

n. 5 p. 95). 

407 GRR p. 111: 21. Using the epithet of Gabriel, the messenger perhaps refers to Jewish- 

Samaritan Gnostic baptismal movements at the beginning of the first millennium. (Zaehner, 

1955: 59 ff.) 

408 GRR, book 5, pp. 195: 10. The text : 

Meher) cH! aint HaHatad pte oft pe Hak) cous Ht B40) atak!| sruiys Hilato iw Haw 

Sewary aio ato atte’ Iowary! stryat’o alwas{as Iewary lim patty a4es{ Sifat’o ww oct win yee) 

ocpas yo yoles ocqus) anstige pct owes spayet UHH oclow uy oc0riT OHH Acluek sw Yayo 
cuma, Atti (5 spttlo aud] YH AyOH yctay iyo onpal 

409 PHT metathesis of PTH: to open, to create (MD p. 366). 

410 See text above. 
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Ptahil is the formation of Ptah (the Egyptian god) and El, and not from the 
word ‘to open’.4! In this respect Cyrus Gordon wrote: “Ptahil is composed of 
the Egyptian “Ptah” + Semitic “Il” and it would highlight the Egyptian 
component in Mandaeism as well as indicate that the name is Egypto-Semitic 
(signifying “Eg. Ptah = El/God”)”.412 Widengren ascribes the difficulty in 
defining Ptahil to the fact that “god” is usually written 5»y,43 but Widengren 
was not aware that the guttural ( « ») occurs in Mandaic incantations in the 
name Jem..axy Ptah‘il 9ynno.414 It seems that the guttural » = is assimilated in 
some Mandaean names such as %cqwet atyas{ Manda d-Hiia xnt xn instead 
Of occwet atatyas( Mand ‘a d-Hiia x7 NYTIN.45 

Lidzbarski also connects this demiurge with the Egyptian creator-god 
Ptah.4© Kraeling shares Lidzbarski’s opinion and adds, ‘pth to ‘open’ came to 
be used in the sense of ‘create’ but he believes that the name is not essentially 
Aramaic but a combination of ptah and ‘il. He also refers to Bousset’s 
argument which suggests that “the Mandaean Ptahil is in fact none other than 
the Iranian Yima. In support of this identification he adduces the observation 
that both Ptahil and Yima enter into relation with evil powers (daevas)4’”, and 
that both experience a fall from grace by reason of this relationship.”4'8 Eisler 


points out that he finds in the angelology of the Mandaeans the remarkable 


4 Yamauchi, 1967: 63. pth: create, also pth n. div. Ptah. (Faulkner R. O., A Concise 
Dictionary of Middle Egyptian, Oxford (2002), p.96). 

412 Gordon, (Reviewed Work) JAOS, vol. 99, No. 3, 1979: 476. 

413 Widengren, 1950: 59 N. 1. 

414 Yamauchi, 1967: 253 line 245, (text 22, Lidzbarski’s translation, 1909). 

415 Yamauchi, 1967: 235, 251. However, there is no evidence to support either Gordon’s or 
Yamauchi’s identification Ptahil with the Egyptian god Ptah. 

416 Lidzbarski, JB, pp. xxvii, Xxvili. 

417 He (Ptahil) is the melka who rules the ew~ec*c@ sibiahia (the Seven Planets =demons) (see 
MII n. § p. 95). 

418 Kraeling, 1933: 152-165. yima is the “god who is supposed to dwell beneath the earth”. For 
more details about yima see Boyce 1975: 94. See also Zaehner 1955: 251, where yima saves 
man from the demons. 
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interpretation of Ptah-il, i.e. the old Egyptian or Canaanite god of smithies and 
metal-engravers, as the creator of heaven as well as of mankind.’419 What 
emphasizes Eisler assumption is that the Ginza describes Ptahil (Gabriel) as 
skillful (creator) as the Greek: 


And Gabriel, the messenger, is called into being, (then) he will be 
instructed to create the world. He will arrive and condense a 
condensation, and create the earth (skillfully) as the Greeks.42° 


There is a possible parallel proposed between the Mandaean Ptahil and the 
Egyptian god Ptah. Mercer noted that ‘pth sounds like the Hebrew nno “to open” and 
that Ptah played an important role in the famous Egyptian ceremony of the “Opening 
of the Mouth”, which resembles similar ceremony in the ancient Babylonia, 
designated to initiate an idol.4?! He also came up a very unlikely assumption when he 
stated: “it is neither impossible, nor even improbable, that the earliest worshippers of 
Ptah might have been Semites who made their way into Egypt, as others did before 
them and led by the god whom the called “the opener of the way””.422 The rite of the 
“mouth opening” was part of the old lustration rites performed in Mesopotamia since 
the Third Dynasty of Ur.423 Jonas also had no doubt that the name Ptahil, the 


Mandaean Demiurge, was taken from the Egyptian pantheon and “is connected with 


419 Eisler, 1931: 235. He makes this statement depending on the fact that the Nasoraeans (early 
Mandaeans) or the “keepers” of secrets are craftsmen in general (smiths, carpenters and boat- 
builders etc). For Ptah the Egyptian chief god of all handicraftsmen (see Budge, 1904: 500 ff.). 
420 GRR, book III p. 104: 17. 

421 For more details about the rite “Opening of the Mouth” see Blackman, “The Rite of Opening 
the Mouth in ancient Egypt and Babylonia”, JEA, vol. 10 (1924), pp. 47-59. 

422 Mercer, 1949: 148-9. The Mandaeans myth tells us that Egypt was their first dwelling and 
from there they migrated to tura d-madai the Mountain of the Mandai (MII p. 10). Until 
recently a masiqta (ascension of the soul) ritual was performed for the Egyptians drowned 
while chasing Moses and the Jews across the yama d-suf “the Red Sea” (SA p. xv and n. 2 p. 
xv). 

423 Jacobsen, 1976: 124. Lady Drower noted that “Noldke suggests a connection between the 
Mandaean sacramental “wafer” (pihta), and the Babylonian rites of pit pi (“opening of the 
mouth”) and mis pi (“washing of the mouth”)” (MII n. 15, p. 122). 
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the symbolic role of Egypt as the representative of the material world.”424 On the 
other hand, Deutsch believes that there are considerable parallels between Abatur 
(Ptahil’s father) and Sabaoth.4?5 Both of them are enthroned on the gate of the World 
of Light and each one of them is related to the demiurge of the physical world: Abatur 
created Ptahil and Sabaoth created a host of angelic beings.426 
It is worthwhile to note that all sources mentioned above represent poor 
scholarship and assumptions based on very insufficient evidence. Therefore, Ptahil 
remains a very general name type, which doesn’t really tell us anything of significance 
about him. This is one of the many reasons why Cyrus Gordon highlighted the 
significance of serious researches to be conducted on Mandaeism when he wrote: 
“Mandaic should be studied in depth by several circles of scholars, of 
whom the Gnostics are only one. To single out one of the many other 
fields: Mandaic is probably the most valuable aid for the study of the 


Babylonian Talmud.”427 


§ 2.2.6. 2. - Ptahil; the Creator of the Material World: 


Ptahil is the Mandaean demiurge who created the physical world. He 
received a mandate from his father, the Second Life (Abatur) commanding him to 
leave the “World Beyond” and descend “below” to the “place where there is no Skinas 
or worlds” to create a world and uthras for himself like the “sons of perfection”.428 In 


another passage of the Ginza we read: “Abatur instructed him (Ptahil) and said, 


424 Jonas 1958: 98. 

425 Lord of Hosts (Isa. 1.9). 

426 Deutsch, 1999: 129. 

427 Gordon, JAOS, vol. 99, No. 3, 1979: 476. 

428 GRR, pp. 111, 112. Wilson defines the demiurge as: “god or father of all outside the 
Pleroma, the creator of all things psychic and hylic. He separated the two confused substances, 
and created things heavenly and earthly, heavy and light, higher and lower. He formed seven 
heavens, whence he is called the Hebdomad as their ruler, Achamoth being of the Ogdoad, 
recalling the archetypal Ogdoad of the Pleroma” (Wilson, 1958: 131). 
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“Arise, my son, condense a condensation in the black water.”429 But the Father of the 
Uthras (Abatur) forgot to instruct him against the odds neither equipped him with 
suitable means.43° Ptahil descended below the Skinas, towards the “place where there 
was no world”. He waded in the in the filthy mud and turbid waters, but no 
solidification took place. He waded to his knees, to his thighs, but the waters did not 
solidify. Up to his first mouth (anus), up to his mouth, he stood in the water, but no 
solidification took place. He pronounced the name of the Life and the name of Manda 
d-Hiia (the Gnosis of Life) and nothing happened. He cast some of the seven 
garments of radiance, light and glory upon the waters, but the waters remained 
fluid.43 

When he sensed that the “living fire” in him changed, Ptahil engrossed in 
thought and decided to ascend to the Great (One) to receive the garment of the Living 
Flame.432 In another passage of the Ginza, Ptahil descended to the world of his father 
Abatur and spoke to him, “My father, I took some of those seven garments, in which I 
was planted, and I entered the waters, but no earth was condensed. Then his father 
said to him, “O (you) sakla433 (fool)! Take care that you do not put your self on a par 


with me. Take some of the seven garments of radiance, light and glory with which I 


429 [bid 196: 8. In the scroll of Diwan Abatur, we read another version: “Abatur spoke to Ptahil 
and said to him, “Go, condense a condensation, and create the worlds and create creatures. 
And take with you three hundred and sixty thousand demons and devils that they dig out the 
Light-Euphrates and heap up its two banks. Then make a world and create creatures and plant 
plants. Go and propagate thy world and take the demon Qardum who loosens, liberates and 
waters the plants” (DA, p. 11). 

430 GRR, p. 112. 

431 GRR, p.413: 5. 

432 GRR, p. 112. 

433 alyeso sakla (fool) an epithet of the Gnostic demiurge Ialdabaoth (child of the void) or 
Samael (the blind god). It seems that different Gnostic confraternities used the term sakla to 
refer to the demiurge. The Gnostics consider themselves ‘to be ‘strangers,’ exiled in the 
kingdom of Sakla, “the prince of darkness” (Deutsch 1999: 75 and Stroumsa 1984: 48, 120) 
For Sakla, the leader of the Fallen Angels, see Stroumsa 1984: 163. For Ialdabaoth, the Saklas 
who appoints seven kings over the seven heavens and five over the “chaos of the underworld” 
(Rudolph 1977: 79). The Saklas join the powers of Darkness to create Adam and Eve in order 
to entrap the elements of Light in the world through lust and the multiplication of humans 
(Stoyanov 2000: 110). 
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clothed you and toss (some of them) into the black waters that a condensation may 
now take place. 7434 
Though Ptahil failed in his first attempt, he succeeded, by the powers of the 
garments and the living flame which mingled with water and the material creation 
came into being. Ptahil solidified the black waters, spanned out the firmament and 
appointed boundaries to the worlds. When the firmament was spanned out he seized 
the navel of the earth and bound it to the centre of heavens. 435 Ptahil used seven edaw# 
qalia “calls” in order to create the world: By his first call he solidified the earth and 
spanned out the heavens. By the second call he dispersed Jordans and canals. By the 
third he created the fish of the sea and birds of every type and variety. By the fourth 
he brought forth plants and seeds. By the fifth he created reptiles. By the sixth the 
whole structure of darkness came into being. By the seventh Ruha and her Seven 
planets came into being.436 While Ptahil was engaged in creating the world, the Seven 
(planets) and the Twelve (sings of the Zodiac) and the Five (planets without the Sun 
and the Moon) stealthily climbed up and took their position in the vault.437 
In another passage of the Ginza we read that although the process of 


creation was carried out by Ptahil against the wish of the Life because Ptahil threw 


434 GRR 196: 8f. The text: 

eyo aceon otic acum ys #0 cutes altas[as attomaut sac Houcasiliwals 

alyass of cuto altas{as a_aito Yormettiseal oct she yesfas yincarade oCe wore cl 

ayost etetdims atti arcjec opie) acim ys fam xayo galey x, ocliowomsy occlu 
cCWaw atu aiawsl oLI0UT OCH CHE yal mr<clo 

Ptahil descendent into the black waters clad in garment of fire, and that the fire mingles with 

the water and the material world comes into being resembles the Zervanite myth where the 

male element, fire, fertilizing the female, water, in order to produce the cosmos. Zaehner 

believes that this Mandaean tale is derived from the same source as the Zarvanite myth, since 

the Mandaean religion distinguishes between two series of elements such as the living (good) 

fire and the devouring (evil) fire (Zaehner, 1955: 77). 

435 GRR, pp. 116-7. 

436 GRR, p. 414: 18. 

437 Some of the earlier forms of Gnosticism pointed that there was one God the Father, who 

created seven angels who created the world and made man in the likeness of the divine image 

(Wilson, 1958: 102-103). 
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the form, which the Second (Life) had formed, into the world of darkness and made 
creations and formed tribes which are not worthy of the House of Life (or: outside the 
House of Life),43° the Life helped Abatur in obtaining the secret of solidification.439 
Abatur wrapped it (the secret) in his clean turban and delivered it to his son Ptahil. 
Ptahil went down again to the black waters and succeeded in solidifying earth and 
spanning out the firmament.44° 

It is notable in the Ginza that some passages describe Ptahil as an evil and 
a foolish creator and his house (the world) is taken from him.44:_ Draga d-Yahia (the 
Book of John) tells us that he was appointed the guardian of the house until the end 
of the worlds.442 In another passage from the Ginza we learn that Ptahil has been 
forgiven, by the higher deities of the World of Light, for creating the universe and he 
will be declared the king of the uthras and king of the Nasoraeans: 


YoSamin and Abatur shall be baptized of the First Great Life in the 
Jordan. Afterwards Ptahil-Uthra shall be carried away from the putrid 
clouds in which he sits and purified in the Jordan of the First Life. In 
that Jordan his stench will be removed. He will be embraced by the 
First Life, and he will tell about the stocks and fetters which he 
endured in the world. He will tell about the pain which inflicted him 
from his father. He will be declared the King of Uthras, and will have 
authority upon the congregation of souls. He will be declared the King 


of the Nasoraeans, and prayer and praise will rise for him.443 


438 GRR, p. 287: 9. The text: 

ocwomal cs occ afattsme Heutogs afore atte agigiwel attiae 3154-4 Iovary afar 
439 According to the Manichean doctrine, the Living Spirit and the Mother of Life descended 
into the abyss and defeated the powers of darkness and fashioned the universe from their 
bodies. ‘Thus the demiurge is a light god, though the dead matter of the creation is darkness” 
(Gardner and Lieu, 2004: 15). 
440 GRR, 414: 15 f. 
441 Ibid, 117: 16. Saklas, according to the Manicheans, is the leader of the demonic abortions 
who form Adam and Eve after the likeness of the Third Ambassador (Gardner and Lieu, 2004: 
396). 
442 DY p. 5: 3. The text: 

ocstlo a pt{cyl astle aycat’ Sahay rr Jewvary ayo 

443 GRR 380: 21 f. The text: 
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§ 2.2.6.3 - The Creation of Adam: 


There is more than one version in the Ginza for the creation of Adam. 
According to tractate 10 of the Ginza, Ptahil creates Adam according to his image 
with the help of the Planets. They create Adam and cast some of their spirits and 
some of their mysteries into him and his wife Eve but were unable to make him stand 
on his feet. Ptahil brings a “hidden mana” form his father Abatur and cast it into 
Adam and Eve. Only then Adam sneezes and stands on his feet: 


After Ptahil had created the world, he built his son Adam according to 
his form, and according to Adam’s form Hawa (Eve) his was built. 
Pthail cast into Adam a kind of ritha spirit from his own ruha spirit,444 
and each of the Seven (planets) cast into Adam and his wife Hawa 
(Eve) some of his own mystery. However, Ptahil and Seven (Planets) 
who were with him could not raise Adam and his wife Hawa (Eve).445 
Therefore, Ptahil went towards his father Abatur, obtained a hidden 
mana, which was given to him from the House of the Life, brought it, 
and cast it into Adam and into his wife Hawa (Eve). . .. Adam sneezed 
and asked for the life.44° Ptahil and the planets who were with him 
said to him (Adam): “Live, Adam!” Then Adam stood up, bowed down 


Sener Aisa Gy polcaw aed 05 occastteds oct oftwek ayttoce’ SAlifats (cs(oquc 
Bfayewt ath ws occattteads occwsetr ators it’ Srfocet alittore odliyt (H / attlits 
eta Les occa(popy octatt4ads cto Yitagtagi{cy agSclycs ayese atitto apttoc 
Octikide ss aylas{ oto ys atefarwet aida, lee cccayme astiae Jattoct atticrens 
wes octettipayce octitt{e, aglas, falai@e, afas{prect ayay lig dems octttieycy 
yithony ato ature’ gud 
444 Cf. ‘And the Lord God formed man of the dust of the ground, and breathed into his nostrils 
the breath of life; and man became a living soul.’ Genesis 2: 7. 
445 According to the Apocryphon of John, the seven powers contributed from their own 
elements the following “souls” for Adam: the “bone-soul”, the “sinew-soul”, the “flesh-soul”, 
the “marrow-soul”, the “skin-soul”, and the “hair-soul”. Rudolph comments: “In spite of the 
skill devoted to the formation of the psychical body it remains immobile and it is not possible 
to make him stand uptight. This gives “Wisdom” (sophia) opportunity to intervene in order to 
win back the power which through her error she had lost to her son the Demiurge.” (Rudolph, 
1983: 102) 
446 An Iraqi tradition is that sneezing is a sign of life. They tell stories about people who were 
thought to be dead but they returned to life after they sneezed. Sneezing for them, also, is a 
sign of warning i.e., if a person was about to depart and someone else sneezes, he postpones 
his departure for some time. 
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and praised that man who had opened his eyes and made him stand 


on his feet. 447 


Tractate III (the subject of this research) of the Ginza Rba narrates the 
creation of Adam by Ptahil and the Planets as follows: 


When Ptahil came, he spoke to the planets: ‘Let us create 
Adam that he may be king of the world’, when he had spoken thus to 
them, they all consulted each other: ‘Let us tell him that we want to 
create Adam and Hawa (Eve), because he belongs to us.’ They said to 
him: “Come now, we will create Adam and Eve and make them the 
head of the whole generation.” When the planets spoke thus to him 
Ptahil was troubled in his heart and said: ‘If I by myself create Adam 
and Eve, the head of the generation, what will Adam (then) know 
what to do in the world?’448 Then Ptahil-Uthra spoke to the Planets 
and said: “Adam is my son; he is the king of the world!” The Planets 
spoke to Ptahil saying: “What do we confide in and rely on, and what 
is our authority in the world?” Ptahil spoke to them and said: “You 
shall be his fosterer(s), and render him full service.” 
They created Adam and laid him down, but there was no 
nisimta*49 soul in him. When they created Adam they were unable to 
cast a soul into him. They pleaded to Ayar-Ziga (the ether wind) to 
hollow out his bones, and marrow be formed in them. That marrow be 
formed in them, that he might spring up and stand on his feet. They 
summoned sauta d‘Sata haita the splendor of the living flame that 
might illuminate his attire and he might spring up and stand on his 
feet. They sent for habla dSabria the mist of the streams and the 
fumes of the consuming fire to enter his trunk that he might clinch his 
447 GRR pp. 287-8: 
Hodsock MUAY 9S wuss atte sa4al once goltaw saxfayaw attial Jewary owom SHalat’as 
OCwOre ig AEH Bipyayet Ont YH anid stitot! Snvoly stones a0| ataw oy tee 
a0] aout Hadas ascmal ayes{et ocworeigs Jowary octal smpyayct ocladd 441 pips opto 
Oa) O6dw Ace! Yt yilt/atmct olay ayas Hua, ocit'o Atijat’o xa Iewary Jolo uy wolcaw 
OCbdm AyCHet ocworei@s Jewarty alesis{as Sogn occu Arglies . . a0] aut Hatae gis{csu 
thd bee stttas ayco dlakyct atit’al gai atogs 4chias Hado HoH goltaw .. Hato 


448 Ptahil created Adam last, just like in Genesis 1. 
449 nefamah in Genesis 2:7 
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fist and beat with his wings (arms), that he might grumble and shake 
himself, and that he might be spring up and stand on his feet... 

The Planets spoke to Ptahil saying: ‘Allow us to cast into him 
some the ruha spirit which you brought with you from your father’s 
house.’ All the Planets exerted themselves, and the Lord of the World 
exerted himself. In spite of all their efforts, they could not make him 
stand on his feet. Ptahil set off in his glory and ascended to the Place 
of Light. He stood in the presence of the Father of the Uthra,45° and 
his father spoke to him: “What have you accomplished?” He answered 
him: “All that I made has been successful, (but) my counterpart and 
yours have not been successful.”45! 

The Father of the uthras raised himself, set forth, and hurried 
to atar kasia the secret place. He fetched the (great) mana, 452. which 
illuminates all corruption. He wrapped him (the mana) in his pure 
turban under the (spells) of the (secret) names which the Life gave 
him. He brought it hither and gave it to Ptahil, his son. When he gave 
it to Ptahil-Uthra, the Life summoned Hibil, Siti] and Ano&¢53 the 
outstanding uthras who are flawless. He summoned them and gave 
them their orders, and warned them concerning the nismata souls. 
He said to them: ‘You be a guardian over them, so that all the worlds 
may know nothing about them. Let not the muddle-headed Ptahil 
know, 454 how the nisimta soul falls into the body. How the soul falls 
into the body and how the blood fills (lit: speak in) it and how the 


veins permeate it. Let the supporter (maulana) Adakas-Mana be his 


450 Bhaq-Ziwa (Abatur). 


451 Cf. The creation of Adam in Nag Hammadi Codices. It is written that “the Archigenetor 
issues a decree with regard to that man to be formed, and each of the powers cast his seed 
upon the midst of the navel of the earth. From that day on the seven commanders (archons) 
formed the man and he was called “Adam”. But this creature was left without a soul for forty 
days until “wisdom life” (sophia zoé) sent her breath into Adam. He began to move on earth 
but could not stand up.’ (Rudolph 1983: 96-97) Drower noted that the unsuccessful creation of 


Adam “constantly appear in Gnostic, Rabbinic, and Kabalistic writings” (SA, n., 3 p. 35). 
452 mana: soul (MD p. 246). 


4583 The triad of uthras produced by Hawa-Kasia (the secret Eve), and act as “saviours” in the 


Mandaean literature (SA p. 36). 
454 For Ptahil “sakla” or “blila” the fool, see above §2.2.6.2. 
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protector. 455... Ptahil wrapped him in his pure turban, and enfolded 
him in his garment. When Ptahil wanted to cast the soul into Adam’s 
trunk, I (Manda d-Hiia) snatched it from his pocket. While Ptahil 
lifted Adam up, I erected him on his bones. While he laid his hands on 
him, I made him breathe the breath of the Great Ones. His body filled 
with marrow, and the radiance of the Life spoke in him. When the 
radiance of the Life spoke in him, Adakas-Ziwa ascended to his 
place.45¢ I led him upwards to the House of the Great Ones; to the 
place where the Great One is enthroned. I entrusted him to the 
ganzibras Treasurers, the uthras who look after the Jordans. The Life 
thanked the uthra, who had brought the nisimta soul.457 


455Adakas-Mana the light being who came from the hidden place and fell into Adam and his 

wife Hawa (Eve), and made them stand on their feet, opened their eyes to behold and opened 

their mouths to feed. GRR 290: 6f. The text: 

lem 10) dowd satel stitas aio] saw Sadat atlayy alo cumay ott{o {ek ayas{ wagito 
Sages piwcatiry arty occilioast pincatidels cles yiwtayio Hauwyas pwcacibd 

Surprisingly the word mauldn4a occurs in an Isma‘li text called Kalam-i-Pir. According to this 

text, “the divinity mauland (our Lord) manifested itself in each generation in the most perfect 

human form” (Stroumsa, 1984: 111). 

456 Adakas-Ziwa is the Light-Adam. “He is the macrocosm conceived not only as an Idea but as 

an Ideal. Adakas is Adam the microcosm’s guardian, his soul, his mana.” ( SA p. 35). Adakas 

is also Adam’s instructor who came from the “Secret Place” (Ibid p. 102). 

457 GRR p. 120 ff. 
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§ 2.2.7 - Manda d-Hiia (Gnosis of Life) 


2.7.1 - The True A e of Light: 

Manda d-Hiia is translated “knowledge of life”, i. e. “gnosis”. There 
was a debate on his name and the analogy of “manda” led by Pallis, since 
“knowledge” in the Mandaean language is o(<4e4{ madita, ousec iaduta, o4e4 
madda or etwc4aH madihta.458 Manda d-Hiia is the outstanding figure in the 
Mandaean faith and the most revered deity.459 Manda d-Hiia personifies the a4yo 
manda “knowledge” of the great Mandaean deity occ~ hiia the Life.46° From the 
course which the Mandaeans followed through history, some scholars went to assume 
that this sect adopted Manda d-Hiia as a messenger and a redeemer when the 
Nasoraeans (the early Mandaeans) as part of their polemic against Christianity at the 
rise of the first millennium.4®! Many texts in the Ginza and in the other Mandaean 
manuscripts propose a shift from polytheism to Gnosticism has taken place sometime 
in the period from C.E. 300-600 as suggested by Brandt.4® 

Support for this hypothesis comes from one of the masigta (ascension) 
hymns; the believers have forsaken images, pictures, idols and gods and have 


testified to the name of the great strange Life: 


458 In some incantations Manda d-Hiia is written with the guttural (@ y ) cccwct asm 
Mand‘a d-Hiaa (Yamauchi 1967: 235, 241). 

459 Pallis 1926: 146. Abatur (the Second Life) rises from his throne in order to show respect to 
Manda d-Hiia (GRR 223: 14). 

460 Rudolph 1983, 131. 

461 Brandt believed of two schools of Mandaism: the Old Mandaean School, which lost its 
authority because of continually new influence especially Christianity; and the New School 
which he called “teaching of the king of Light” (Lichtkdnigslehre). This school, he believes, in 
contrast to the older polytheistic from, is monotheistically oriented, even when marked with 
dualism. Brandt came to the conclusion that “In the course of the polemic against Christianity 
and its influence, the “reformer” of the Mandaean theology”, the author of the 
Lichtk6énigslehre represented a revelational activity of the Mandaean redeemer in Jerusalem 
and assumed also the name Nasoraean as a designation for the sect itself” (cited by Rudolph, 
HR, vol. 8, 1969: 211f). 

462 Rudolph, HR, 1969: 212. 
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‘This hour I address to thee, my Lord, Manda d-Hiia, a vital petition, 
large and not small, for this congregation of people who have bent 
their knees to the ground and stretched forth their hands to the 
intermediate and upper (worlds). They have forsaken images, pictures 
and idols of clay, gods (made) of blocks of wood, and vain rites, and 
have testified to the name of the great, strange (sublime) Life. To 
them the gate of sin is closed and for them the gate of life is open. May 
our request, our prayer and our humble submission rise before the 


supreme Life which is above all works.’463 


Manda d-Hiia often exchanges places with another light being, his 
son/brother, Hibil-Ziwa,4*+ who descended to the seven layers of the world of 
darkness and came into conflict with the King of Darkness and obtained o4/4uity 
prudqa a “passport”4®5 with ast(a.. hatma a seal-impression*® which enabled him to 
travel through the World of Darkness and come back to the World of Light.4*7 During 


his journey Hibil-Ziwa could confuse Ruha (the goddess of the underworld) and 


obtain from her e#e<s0 a44c8 the gimra umrara, the two secrets of the World of 


Darkness.+468 


463 CP p. 34. (masiqta p. 124) Drower’s translation, text collated: 

atitas yicagtiie’ gcetHoct yaw afowck le abjol acs omyay alist occwet atyaH{ tatias 

Odette) asasdediss ocwalas ayctet ocgctty octtiy ocstlny Sat’ occalsms oc wes dogry ypiwcatms 

yiladyoapy occafawsct atat’ YiwtayinH Hagior, Jou ottatiytr, 06S occwet atime ocltax’ 
oc 4 ase stow yiulig ovale ct OcSUfo. o6cw Hasse yea yarcicey yorbgn Bors { atti y ch axak 

464 Hihil-Ziwa, is the light bearer; a saviour-spirit who descended to the underworld and 

brought back with him from the “Well of Darkness” the gimra (pearl, or: soul) and mrara (a 

sort of herb) which are considered the secrets of the World of Darkness. Cf. the Mandaean 

scroll masbuta d-Hibil-Ziwa “the Baptism of Hibil-Ziwa” (The Haran Gawaita and the 

Baptism of Hibil-Ziwa, translated by Drower, Vatican City, 1953). 

465 GRR, p. 168: 25. 

466 GRR, p. 169: 8. 

467 The journey of Hibil-Ziwa reminds us of the journey of Enkidu to the underworld. (GRR, 

book 5:1) 

468 The meaning of gimra umrara is obscure, perhaps indicating two things assuring the 

stability of the world of darkness (MD, p. 90). 
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The Mandaeans prayers recited during the rituals usually include the formula, 
“the name of Life and the name of Manda d-Hiia (“Knower of the Life”) is pronounced 
over me.” He is the “True Apostle of Light” as he describes himself: 


I am the Apostle of Light whom the Great One sent me into the world. 
The true Apostle I am, with whom there is no lie. The Chosen with 
whom there is no lie, there is not with him deficiency or fault. 469 I am 


apostle of Life, the true one, in whom there is no falsehood. 47° 


Many Gnostic sects share the meaning of the apostle/redeemer, with some 
notable differences. According to the Manichaean cosmogony, the living Father sent 
his son to redeem the soul when he saw it suffering in the body. The son came and 
transformed himself into human form and appeared to men as a man. He made 
“creation for the salvation of souls and produced an instrument with twelve vessel; 
this is turned by sphere and draws up the souls of the dying. Then the great light 
takes them up with its rays, purifies them and passes them on to the moon and thus is 
filled the face of the moon... When the moon is full, it ferries the souls to the east. 
And again it fills the ferry and again it unloads as the souls are brought up by the 


vessels, until it has saved its own share of soul.” 47! 


§ 2.2.7.2 - The Creation of Manda d-Hiia 


Three uthras (the sons of the Second Life ‘YOSamin’) decided to descended 


below the hapigia mia (streams of water) to create a world of their own and not to 


469 GRR p. 79: 2. The text: 

Otimed se addins ayatpiy ayo awdm attlo vlan yasi¥ous octet attract ayo awe 
Dope Sugew carole xccals at4ay aeidec 

470 GRR 79: 79: 21. 

471 Gardner and Lieu, 2004: 183. 
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mention the name of the Life.472 The Life complained to the Great Mana who dwells in 
the Great Pira and requested his counsel. In a countermove to the uthras’ plan473, the 
Great Mana created the astral messenger Kabar Rba or Kabr Ziwa, who is fact Manda 
d-Hiia.474 It was by the request of the First Life the ‘Gnosis of Life’ came into being: “I 
am Manda d-Hiia, the emanation (lit. planting) of the Mighty First Life.” 475 The Life 
instructed Manda d-Hiia that his creation preceded the creation of the uthras and his 
commission was predestined.476 In this regard, Jonas writes: “The mission of this 
transcendent savior begins even before the creation of the world (since the fall of the 
divine element preceded the creation) and ran parallel with it.”477 

Manda d-Hiaa was promoted by the supreme beings of the World of Light and 
was made one of the Great Ones. He was given authority upon all worlds of Light and 
upon the uthras who dwell in the Skinas and upon the underworld of darkness.478 He 
was the only one worthy of the mission because he was the one who could restrain the 
renegade uthras and set the boundary stones (kudka).479 He was hailed as the “great 


mirror of the uthras and the lustrous king of the all kings (or: angels)”.48° 


472 This is the first rebellious act in the World of Light performed by the Second Life (YoSamin) 
and his three sons (one of them is Abatur). This rebellion which caused a great conflict in the 
Mandaic heavenly world was subdued by Manda d-Hiia (GRR p. 85 ff.). 
473 The sons of the Second Life. 
474 GRR pp. 85, 86. 
475 CP, p.109; Mandaean text pp. 145-6. Drower’s translation, text collated: 
OCH AIS oCCwaet pist’qpy Ae’ oCcwcl atyadt{ sw ayo 
476 GRR, p. 89. 
477 Jonas, 1958: 45. 
478 GRR, p. 89. 
479 GRR, p. 87 
480 DY, p. 239, the text: 
Od glad{ pintligce ocom aglas{ atbliss Yayo att atiay 
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2.2.7.3 - Manda d-Hiia, the Mandaean Redeemer: 4°! 


The Mandaeans’ concept of the redeemer is not that of Christianity. The 
Mandaean Redeemer does not descend to earth and redeem his followers through 
agony and sufferings. The Mandaean salvation, like the other Gnostic beliefs, is 
focused on the release of the soul, the mana divine particle of man, from the material 
world and subsequently joins its #4st4 dmuta counterpart in the World of Light.482 
This process is materialized, according to their faith, by means of gnosis (knowing) 
the Life and his messenger Manda d-Hiia (the Knower of Life) and through the cults 
of repeated masbuta (baptism) in yardina “Jordan” 483 and masiqta (the ascension of 
the soul).484 The Redeemer’s duty is to awaken the souls to their heavenly origin and 
to provide them with necessary “gnosis” or “knowledge” to serve as “passwords” for 
their heavenly re-ascent.485 Mandaeanism professed to bring salvation through 
knowledge; ignorance is a sin: 


Who illuminates (his heart) with illumination (knowledge) shall rise 
in the Place of Light; who cannot illuminate (his heart) with 
illumination (knowledge), shall be cut off from the Place of Light.48° 


Among the Mandaeans redeeming knowledge has been personalized in the 
figure of Manda d-Hiia.487_ The Redeemer is also “the good shepherd that leads his 


sheep to their fold.”488 The souls, that sinned because of the wicked angels, o<galx 


481 The Mandaeans believe in another redeemer; Anu& (the Biblical Enosh). 
482 Stroumsa, 1984, 1. 
483 Buckley, HR, 1989: 23-34. 
484 Rudolph, HR 1969: 230. 
485 Yamauchi, 1970, 29. 
486 GRR, p. 395: 20. The Text: 

Arany Saxo yH Ayr HawrgtH Sanuwyas(al adittinees Ainwy Salat! Satuocs atittiat! Sawyas ot 
487 Rudolph, 1983: 131. 
488 GRR, 205: 22. The text: 

pildiatedy yrwcajecet ocptlo les atiad 0604 uy occwet at yaH 
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malakia, of this world, will appeal to Manda d-Hiia to save them from their sins and 
trespasses: “Manda d-Hiia, save us the darkness of this world in which we are cast!”489 
We also read in another passage the pleadings of the Mandaeans to Manda d-Hiia for 
the salvation of their souls: “Thou wilt raise us up as sinless and not as guilty, as 
virtues and not as vicious before thee, Manda d-Hiia.”49° It is only when the niSimta 
(soul) is enlightened by the “Gnosis of Life”, then can return to the World of Light.4 
At the end of the world Manda d-Hiia shall reveal himself to sons of men and redeem 


them from darkness: 


A call rang out over the whole world, the splendor departed from 
every city. Manda d-Hiia revealed himself to the children of men and 
redeemed them from darkness into light.492 


He is occ» + bar hiia the Son of Life who lifts up the souls of the faithful to 
the place where the Life is enthroned with his sweet voice.493 Widengren says that the 


term “Son of Life” is found in the Acts of Thomas in praise of the Apostle of Life tse 


Lxy “Christ”.494 


Manda d-Hiia is identified with Hermetic Man-Shepherd (Poimandres), Mind of all- 
masterhood (See Deutsch, p. 1999: 166). In this respect Drower writes: “The Hermetic writings 
have so much which corresponds closely to religious conceptions familiar to them in 
Nasoraean gnosis that they would readily have identified the Hermes of the Poimandres as 
their own Manda d-Hiia or Mara d-Rabuta” (SA p. 112). 
489 GRR, 303: 17. The text: 
AM AYAD cf claw astloct agg yd yarycttagey occwel at yas 
499 CP, p. 34; hymn no. 35 of the masiqta (ascension) book, Drower’s translation, text 
collated: 
OCdwel atyaH gaHotid oSigaut sales ooHcjoces atotaut! salec occagols yaycndas 
491 Rudolph, 1983: 358. 
492 GRR, 207: 14. The text: 
ocmayo saye Gintic) occwete atyas oclkines anyct lige’ arc| Hato atitvo lige alow ain 
Atti) aig ys] palit ettanysts 
493 GRR, book 9:2, book 16:10. 
494 Widengren, 1946: 20. 
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§ 2.2.7.4 - Manda d-Hiia and John the Baptist: 
Manda d-Hiia appeared to John the Baptist as a child. As a miracle, Manda d- 


Hiia caused the Jordan to flood fiercely, then made it go dry. When John the Baptist 
beheld the miracles he believed in Manda d-Hiia (as a saviour). Then, he ordered the 
waters to return to the Jordan. All the fish of the sea and the birds of the sky returned 
to Jordan, too, reciting praise to Manda d-Hiia. At the end of the episode John the 
Baptist requested Manda d-Hiia to save his soul. Manda d-Hiia released John the 
Baptist from his physical form and led his soul to the World of Light.495 Strangely, we 
read in the Ginza and in the book of masiqta (ascension) that Manda d-Hiia appeared 
in Jerusalem: “Manda d-Hiia appeared to the Jews (or: in Judea) like a Vine in 
Jerusalem.”49%® He is the one who can open the doors of kusta (truth), reveals the 
mysteries and performs miracles in Jerusalem: 


You are the healer above all means of healing, a Lifter above all Up- 
lifters, a Radiance above all radiances and a Light above all lights, for it 
is you who opens doors of truth and reveals mysteries of wisdom and 
shows forth miracles in Jerusalem.497 You confide demons and devils 
and frighten away the gods from their high places. Great is your name 
and praised is your name. You are the counterpart of Life, for you were 


in existence before all. 498 


495 GRR book 5: 4. This picture of Manda d-Hiia as the young lad 044] aoc iada zuta (GRR p. 
220: 3) is similar to Seth the savior-child xp177 in the Manichean, the Valentinians and other 
Gnostic sects (Stroumsa, 1984, 77 ff.). 
49% GRR, p. 206: 3. The text: 

Hol otitis’ oclvorse aygihs Hrwocre oclkilss cowl at yas 
497 The Mandaean “redeemer” and his appearance in Jerusalem was part “polemic against 
Christianity and its influence, and the “reformer of the Mandaean theology, the “author of the 
Lichtkonigslehre,” represented a revelational activity of the Mandaenan redeemer in 
Jerusalem and assumed also the name Nasoraean as a designation for the sect itself” 
(Rudolph, 1969: 212). On the other hand Stroumsa believes that “Biblical references to the 
Holy Land were part of Gnostic imagery” (Stroumsa, 1984: 119). 
498 CP, p. 36. The text: 
OWiasece atti) arc] owaleece arch axfaralats, ovalect odatsts afastawo ovalesct oc xayo 
etartassa& ovouws attiigew oclad addlads adpig ocSey ockwayee oct, 
OL0MSU GasL@ BL Yiwtatliges YH ocwalo YOwe4asl oWca py octtiwaw cst Jas{al@atiisat’ 

ocHtadal yH{Ciw2l occwel ayo USL yasm 
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§ 2.2.7.5 - Manda d-Hiia the Warrior: 


§ 2.2.7.5.1 - Manda d-Hiia’s Weapons: 
Manda d-Hiaa, the valiant uthra, was the well prepared and armed apostle, 


who triumphed over the powers of darkness.499 He is the heavenly warrior whom the 
gods in all the worlds feared: “When Manda d-Hiia appeared in the whole worlds, all 
the gods were aghast.” 5° In order to fulfill his mission against the evil, he was 
equipped by the Great One with the following weapons besides the army of uthras: 
(1) Radiance and Light. (2) a great attire (3) the margna (staff) of Living Water (4) 
the wreath of the Living Flame (5) the armor of the Great Ones5® (6) A mace 


(club)s°2 (7) a veil (net?),5°3 and (8) a robe of the great ones.5°4 


§ 2.2.7.5.2 - Manda d-Hiia Restrains the Rebellious ‘Uthras: 


When the Second Life and his sons, the uthras, determined to create a world 
of their own, the Great Life considered this intention as an act of rebellion. In order to 
foil the uthra’s plot, the Great Ones commissioned Manda d-Hiia to reveal the rebels’ 
conspiracy: “Rise above the uthras and see what they are planning and what they 


intend, they who say, “We will create a world”. ‘You have seen that they have forsaken 


499 Cf. The Coptic Primeval Man-Redeemer who ‘clad himself in his amour and set forth to do 
battle with cohorts of matter, of darkness, of evil.’ See Widengren 1965: 49, 50. 
500 [bid p. 295: 14. The text: 
ocleutax mse ocwalo pilios ocsile prulice oclwarsn oCcwel ata 

501 GRR, p. 96. Cf. Marduk weapons: a scepter, a throne, a royal robe, a bow and arrows, a 
mace, a net. ‘They gave him (Marduk) scepter, throne, and royal robe besides, gave him an 
irresistible weapon overwhelming the foe: “Go cut Tiamat’s throat!” (Jacobsen, 1976: 176-7). 
502 GRR, p. 108: 15. 
503 GRR, p. 198: 7. 
504 GRR, P. 99: 15. The garment of the messenger Manda d-Hiia has such magic powers that 
the demons form a secret conspiracy in order to take hold of it (GRR, p. 299: 20): 

GeweaycH Asorydy ctor WEe/Cgcy clad sleet opie les slows 
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the House of the Life and turned their faces to the place of Darkness.5°5 Manda d-Hiaa 
was charged to bring order among the uthras and deliver them from failure. The 
Great One commanded him: ‘zl 1 mardia dhshka dian [bi§ mithasbia “March against 
the rebels of darkness who think out evil against us!”5°6 

It is notable in tractate three of the Ginza, that the sequence of Manda d-Hiia’s 
mission was interrupted; instead of descending towards the hapigia maia (the 
streams of water) he went down towards the World of Darkness; and instead of 
restraining the defector uthras he defeated the evil powers of the World of Darkness. 
This confusion can be solved when the story is traced in the other chapters of the 
Ginza as well as in the other Mandaean writings such as draSa d-iahia “the Book of 
John.” In book 15 of the Ginza we read that the Great Ones commanded Manda d- 
Hiia to descend to the Second Life ‘YoSamin’s abode to deter him and the rebellious 
uthras from their evil plans and to help him in accomplishing his work in a perfect 
order: 


For what reason the King of Light created you, and made you a king in 
Ayar (ether)? Why don’t you go to the house of YoSamin and arrange 
his works in perfect order? YOoSamin should know that the strength of 
the Life is greater than his futile strength.5” 


In another passage we find another reading: 


Then the Life called Yawar-Ziwa 5°® on whose name nine hundred 
thousand uthras emerged. Then he created a form and gave it to him 
and said to him, ‘Go, meet the Second (Life) with this form and lets us 


505 GRR, p. 86. 

506 GRR, p. 96: 16. Cf. “They (the gods) gave him (Marduk) scepter, throne, and royal robe 

besides, gave him an irresistible weapon overwhelming the foe: “Go cut Tiamat’s throat!”” 

(Jacobsen, 1976: 176-7). 

507 GRR, book 15: 16, p. 424: 5. The text: 

ycltaytars{al yestoguc yee ykicas{ales goriom Hocat aglasiy attinyet agls galacio sas leo 
alles aleaw ys Mayy OCcwet aleawes YrHomuc A4OCLe CCl BLE BLY YH AHa4cmaal 

508 Yawar-Ziwa is a being of light acquainted with Manda d-Hii and his son Hibil-Ziwa. 
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find out what he will say and what he will propose. He went to his 
(YoSamin’s) presence and spoke to him, “O, YoSamin, son of Dmut- 
Hiia, my father sent me hither”. . . . By the (power) of the form which 
the Life gave to Yawar, all the Skinas of YoSamin trembled and quaked 
and his throne degraded and gave way unto downfall. His women who 


were standing at his presence were terrified. . 5°9 


Manda d-Hiia arrives at the house of YoSamin and the planets fell on their 
faces: 


He was instructed by the wisdom of the Great One, and set forth and 
came towards YoSamin. He stood on the vault of the house of 
YoSamin, and he covered his gleam with his radiance.(?) He covered 
his gleam with his radiance, and an uproar ruptured in his house. An 
uproar ruptured in his house and the Planets fell on their faces.5!° 


After all, it seems that everything went well and Manda d-Hiia was successful in his 
mission to YOSmain and he could achieve his goal in a perfect way: 


I came to the world which the Second (Life) created, 

from which all error and deficiency came into being 

I uttered the voice of Life, 

and planted the planting of the Great (One). 

I planted the planting of Life, 

and I chose the elect ones; one by one I chose them, 

and I explained to them and taught them concerning the goodness. 


509 GRR, book 14, p. 356: 17 f. For the detailed battles between YOSamin and the battalions of 
Light see the first four chapters of the Book of John. The text: 
Aldenutn) ote) Octilits yards orglo as{c@y octioas{ asu@eet arc] Sarod ocow shay golcaw 
23044 Solas #cqawet at) Hasoct aS ocbwty claw ausde ajyocyad alsus Sele aldas(as aisty 
Alienmmes Buses arcle ... yititom agauw! cafawat/o cttw sUHY He iHome oc aldas{a) 
Ocyayas OC yigtal yisfomucet cumtli, Haw yiHogucet atjigm Ali, Hawtjarens xawo] Sasoc occw 
dof tlax pte Atattssdl yos{cad ct 
510 GRR book 15: 16, p.426: 12. The text: 
dae rcp yrstomuct alcatel ayiy les Had ato yrsoquc sau ockias OCHS Hot gine’ pattyaiicn 
dam OCworeigs Axa alrtss awh aleres aycatce auiks arthily bee acy arc] acy artily 
Jagy (iw Cangyo 
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I made their eyes behold the place in which the Great (One) sit (or: 
enthroned). 

I taught them, through the secret chants and recitations, 

the prayers and praise that we possess. 

I made them part of the construction of the Life, 

and made them join the union of the Life. 

I enlightened them with a sublime enlightenment that has no end, 

and I showed them the form which was (brought) from the concealed place. 
When the elected ones saw it, their aching hearts were healed. 

I uttered a proclamation, 

and I straightened up the trivial devils.5" 


§ 2.2.7.5.3 - Manda d-Hiia’s encounter with the Powers of Darkness: 
The World of Light realized that the World of Darkness was conspiring against 


it; it realized that Darkness expanded and became the fullness of the world (or: he 
became Pleroma of the cosmos).5!? 


From the day when the Evil (one) began to think, the evil was shaped 
in him. He fell into a great wrath and ventured a war with the Light.5'3 
The Messenger was sent out to tread down the power of the Rebels.5"4 
What caused Darkness to mount up its offence against the World of Light is the 


envious nature of darkness which is full of hatred and conflict.5'5 


511 GRR p. 447: 1 f. The text: 

OCH aL ACR wy) OCCwet alae HOH Sopts Somcow arw asec ayoryey atisiec attlal ycxo 

Gyohycyass tye! How Yaw CMe Aes AM wry OCH eS ON wry ateiwty 

CCM OMA Yi ilpattyo oCctHOC OCHH el AXGY Yiwtayco WiyKHouyo attal Lis yi ycimetyes 

ayale yiycetyals occwet ayoryce® Wiyenycjat yalafocr awit mu ait’ lems ocway octt4eurs 

ng Ody OCIA AtLLO YHel WUSLI Yi yaw ald agai caoyomct alittins! Wi yHHEuyo occwel 
oclhat oc paix pres yi yens{ctas ollage ati ayarss Hcayet rat’ oFeut yclraw 

512 GRR book 3, p. 99: 3 f. 

513 Cf. Mani’s own writings about the notion of the rebellion of the powers of Darkness against 

the Kingdom of Light: “they plotted against the Light in order to mix themselves with it” 

(Widengren, 1946: 44). 

514 DY, p. 48: 1 f. The text: 

So#o ottinn, YH Hota at ofRisie’ lady yale wale avect ome scmpawet asic (+H 

alco gceycs atyabm Sata pss 
515 Jonas stated that the “Darkness had first to reach its own outer limits, and to these it was 
pushed at some time in the course of the internal warfare in which the destructive passion of 
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Therefore, the higher deity summoned Manda d-Hiia and addressed him 
saying: 
“Arise, go to the House of the Seven (planets), the idle Rebels of 
Darkness!56 Idle are the gloomy Rebels of Darkness, and there is no 


light among them.”5!7 


Manda d-Hiia had some hesitation towards the mission, but after a prolonged 
persuasion by the Life it seems that he agreed to confront the powers of Darkness 
under some conditions. In response to his conditions, the higher deities of the World 
of Light promoted him and made him the “the King of the uthras”, the “Lord of the 
KuSta’ and the “Treasurer””. He was also given the authority upon all the world of 
Light and upon all the Skinas and also upon the underworlds of Darkness.5*8 

Manda d-Hiia was engaged in an astral war with the evil powers of the World 
of Darkness before the creation of the cosmos. Before he descended to the 
underworld, Manda d-Hiia did some reconnaissance of the dwelling of evil ones. He 
saw the furnaces of the consuming flame which was full of destroyers and dragons. 
He saw the rebellious monsters plotting wickedly against the good ones and forging 
weapons. He saw the “angels of that place” inflamed against each other. He saw Ruha 


QadaSta sitting there with her humurtas (female spirits) practicing false magic. He 


its members was ceaselessly engaged. For the nature of Darkness is hate and strife, and it must 

fulfill this nature against itself until the encounter with the Light presents an external and 

better object” (Jonas 1958: 213). 

516 The term e405 mardia “rebels” is found in the Manichean writings extant in Syriac ho; 

maruda. Widengren 1946: 43. 

517 GRL p. 68: 17. The text: 

atti, agenl GOP WH Agel octtas4 ocltax oclle# agmwet octtes{ atm ocx!) Ico sud 
qrecofayce 

518 GRR pp. 86-87 Cf. Marduk’s conditions, that “if he was to champion the gods they must 

delegate to him their authority, he must have supreme command” before confronting Ti‘amat 

(Jacobsen 1976: 147). 
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saw the arrogant King of Darkness challenging whoever claims that he was stronger 


than him.59 


When the Leviathan of the World of Darkness decided to swallow the world in 
order to cast down the Great Ones from their thrones, Manda d-Hiia appeared to him 
in the extensive /buSa garment of the Great Ones dnpi§ umitar mn almea “which was 
more immense and surpassing from the worlds”.521 Manda d-Hiia showed him 
margina dmia hiia the staff of Living Water,522 by which the rebels were crushed 
down. He showed him klil iSata haita, “the crown of the living fire”, which instilled 
terror into demons. The King of Darkness rose up and annihilated the whole world; 
he contained it with his strength and upalga dpumh ubarqa qbar buried half of his 
mouth in the earth. He swallowed the black waters and gulped down all the demons 
and dewis and liliths and stood rigan “empty” (or: “naked”) in the world. Manda d- 
Hiia approached the monster armed with strength of the Great One and some of his 
breath reached his garment, but the burning flame of the King of Darkness was 


extinguished and his navel fell upon the gate (lit: artery) of darkness and all darkness 


519 GRR p. 97. 

520 Lady Drower was told by the Mandaean priests, during her meetings with them in Iraq, that 
“Ur is the mighty Serpent or dragon of the underworld upon whom the material world rests. 
Above him are the seven material firmament and below him the seven underworlds of 
darkness. He has fiery breath like a flame, and his belly is alternately fire and ice. Souls too 
impure to undergo the lighter purification of matarata (purgatory) are drawn into his belly, 
and amongst these are unbelievers” (MII p. 253, n. 3). 

521 The garment has secret powers against the enemies and confers superior power on the 
wearer and therefore it is a weapon. The garment of Manda d-Hiia has such magic powers that 
he could, with his other weapons, subdue the powers of Darkness Zaehner 1955: 118. 

522 Cf, the cedar staff ‘the darling of the great gods’ in the old Mesopotamian legends. The staff 
is the ‘symbol of Life’ and the sign of kingship which contains magical powers. (Widengren 
1950: 8, 9). The Assyrians called the staff ‘kakku’ a weapon which is considered as divine 
symbol at the same time (Chicago Assyrian Dict., p. 50). 
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was formed from him. Manda d-Hiia seized his eyes and wrapped him with four 
shawls. He fettered the Evil’s heart, dissolved his joints and crushed his liver. He 
folded his stomach with his bowels, wrapped his navel with a veil, tied a knot around 
his heart and cast poison in his entrails. He bound the King of Darkness with a fetter 
and put a muzzle on his mouth. The King of Darkness became tongue tied and 
retreated to his kanna place crying, “Alas, alas onto myself!”523 Manda d-Hiia did not 
pay attention to the Evil’s begging to forgive him and have mercy on him; instead he 
imprisoned him in his place and appointed rude giant guards to watch over him.524 
When the King of Darkness tried to get rid of his fetters, Manda d-Hiia rose by 
the powers of the Life and created an iron wall around him. He tied seven knots 
around him and wrapped him with twelve veils. He bound him with the great voice 
and fettered him with a fetter so the seven zahriria flashes (or: flames) departed him. 
He flung his club and struck him and split his head. He made him shriek like a woman 
and made him weep like a child. He made dung into his food and urine into his drink 
and extinguished his devouring and destroying fire. He deprived him from his lust 
(or: greed) and clothed him with wrath. When Manda d-Hiia was triumphed he 


erected a throne for the good ones and set up a glamorous light beside it.525 


523 GRR p. 98 ff. 
524 GRR. P. 102. 
525 GRR p. 108. 
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Ruha5?¢ and her retinue, the planets and the demons, began forging plans to 
capture Adam and keep him in their world: “We will entrap and catch Adam and 
detain him with us in the world!” 527 They planned to entrap him with horns and flutes 
and draw him into their congregation.5?8 They proposed to arrange a feast and 
practice razia drhamta the “secrets of love”, Ruha and her party went up the Mount 
Carmel and set up their assembly and began practicing the secrets of love and said: 
“We will perform the secret of love with myrtle and entrap the whole world. We will 
perform the mystery of love with wine and entrap the world by our drunkenness. We 
will perform the mystery of love with drinking water.” 529 They took the living water 
and poured turbid water into it. They took the head of the tribe and practiced on him 
the mystery of love and of lust, through which all the worlds are inflamed. They 
practiced on him seduction, by which all the worlds are seduced. They practiced on 
him the mystery of drunkenness, by which all the worlds are made drunken. The 
worlds are made drunk by it and turn their faces to the sea of Sup.53° 

Adam, the son of Adam, was inflicted with hasiruta “blunder” and his eyes 
found no sleep. He left his mother, Hawa (Eve) and turned his back to his brothers 
526 Riiha, the queen of Darkness (see §2.3.9). 

527 GRR p. 124: 21 f. 

528 GRR p. 125: 6 f. 

529 GRR p. 130 

530 GRR p. 132. The terms “drunkenness” and “intoxication” in Gnosticism refer to “ignorance” 
which is apposed by “sobriety” and “knowledge”. Jonas believes that the term “intoxication” 
requires a special comment. He wrties, “The “drunkenness” of the world is a phenomenon 
peculiarly characteristic of the spiritual aspect of what the Gnostics understand by the term 
‘world’. It is induced by the “wine of ignorance” which the world everywhere proffers to man.” 
He adds, “the ignorance of drunkenness is the soul’s ignorance of itself, its origin and its 
situation in the alien world.” To support this case, he cited the following from the Odes of 
Solomon XI. 6-8: “From the Lord’s spring came speaking water in abundance to my lips. I 
drank and was drunken with the water of everlasting life, yet my drunkenness was not that of 


ignorance, but I turned away from vanity” (Jonas 1958: 71f.). quot a&</ at{0c iama rba d- 
sup (often) the Great Ocean of destruction (MD, p. 323). 
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while they were asleep. He climbed the walls of the fortress and headed towards the 
Ruha’s assembly. Ruha welcomed him warmly and she laughed, gladdened and 
became rejoiced and all the Planets started to serve him.53! They offered him a drink, 
once, twice, and three times until he was intoxicated and his body desired dance. 
Then Ruha took him by the hand unapsh Salth zaniuta “and he desired to fornicate 
with her’”.532 

When he held her and kissed her and was about to sleep with her, Manda d- 
Hiia appeared to him in a cloud of radiance. He made Adam hear an overwhelming 
voice and made his heart fall from its support. He undid the spells of Ruha and Adam 
felt ashamed.533 Manda d-Hiia shone in his pure garment and took away the secrets of 
Ruha and her party. He revealed their mysteries, discredited their speech and belied 
their oaths. He threw Ruha off her throne and held her back with a camel-bridle. He 
threw her down, struck her with his scourge and split her head open. He bound her 
and tied her up to the heart of heavens.534 He grasped Sami8535 by the secret things 
(genitals) and made him like a woman. He made Yorba a sissy and struck Sin with his 
scourge. He seized kukba bisa the evil planet and hurled him down.53¢ He struck Bel 


(Jupiter) and removed the crown from his head. He smote Nirig (Mars) with his mace 


531 GRR, p. 136. 

532 GRR, p. 137. 

533 GRR, p. 138. 

534 GRR, p. 139. 

535 Sami, Akk. SamSu(m) sun-god, sun (A Concise Dict. of Akk., p. 354), Aram NUWDU [asa 
Masc., Ar. was Fem. (see also MD, p. 443). In one of the Mandaic incantations, Sama is 
described as the “Blind One who is over the spheres, and Lame One who is over the chariots” 
Yamauchi 1967: 243, text 22: 131-133). 

536 kukba bi§a: an evil star. xw’n x2919 Mercury in the Jewish literature. Lidzbarski stated: 
“Man beachte, daB xan in der jiidischen Literatur schlechthin den Merkur bezeichnet” 
(Lidzbarski, Ginza, 1925: n. 10 p. 132). 
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and amputated his limbs. He dealt with the planets who became arrogant towards the 


family of Life and exposed their follies to world.537 


The Life thanked Manda d-Hiia for his distinguished triumph over the King of 
Darkness and the other forces of Darkness and bestowed on him more glory than ever 
before. The Life hailed the strength and courage of the heavenly warrior who could 
valiantly defeat the devouring fire: 


The Life thanked me, and gave me more radiance (or: glory) and 
spoke to me, “KuSta preserves you, good one, and preserve the word 
you have spoken.” The Life spoke blissfully to the uthras and said: 
“Hail the strength of the man who could cure the water with fire. Hail 
the strength of the man against whom the fire sinned not.” The Uthra 
shone with his radiance, and trod out a path for the perfect ones and 
rewarded them fully.s3° 


“At the end of the ceremony”, the Life embraced and kissed the Uthra, and 
handed him the ‘KuSta’ like the great ones. Once again the Life and the rest of the 
uthras praised Manda d-Hiia for his achievement by hailing him: abad ukaSar qruia 
l‘uthra dkul dtibad tikSar “He acted and seceded!” they hailed him, “Whatever you do 


you shall succeed!” 539 


537 GRR pp. 140,141. Both narrations of Manda d-Hiia’s triumph over the powers of darkness 
hold traces of similar myths such as the Ugaritic myth of Baal who crushed Lotan, the swift 
serpent. The King of Darkness (‘Ur) who was defeated by Manda d-Hiia is similar to 
Leviathan, the monster, which was defeated by Yahweh at creation (Isaiah 27: 1) (Ringgren 
1973: 149). Many resemblances are also found in the epic of Marduk’s triumph over Tiamat 
(Jacobsen 1976: 175 ff.). 

538 GRR p. 109: 10 f. Cf. the Ugaritic message from Mot to Baal praising Baal’s triumph over 
the seven-headed serpent “Lotan” (Ringgren 1973: 148-9). 

539 GRR 109: 21 f. 
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§ 2.2.7.8 - Manda d-Hiia, the Conjugal Advisor: 


When Ptahil, with the help of Ruha and her retinue the Planets, finished 
creating Adam and Eve, Manda d-Hiia approached Adam in a corporeal form lest not 
to frighten him. He sat beside Adam and sprinkled the splendor of the Great Mana 
over him. Mand d-Hiia began to instruct him, with a sublime voice, and awakened his 
heart from his sleep.54° 

Manda d-Hiia thwarted the evil goals of the demons who intended to draw 
Adam to their congregation and destroyed their evil plans against him. Manda d-Hiia 
and the other uthras arranged a great wedding for Adam, in which they recited hymns 
and liturgies. They disgraced the words of Ruha and suppressed her seditious call. 
They eliminated the evil of the Planets and brought all the monsters to naught. Manda 
d-Hiia and his company of the uthras set up the root of life, and the Life triumphed 
and brought victory to Adam’s race. They remained with Adam until Hawa (Eve) was 
in labour. Manda d-Hiia played the part of sabus ‘nSia (conjugal instructor?) who 
instructed Adam how to marry a woman. Manda d-Hiia said: “Let the race of the Life 
be bountiful! The race of the Life will be bountiful, and from them the world will come 
to life. The world will come to life from them, and the Life will show them his 
gratitude, deliver them, and raise them from this world of the evil ones.” 541 

Manda d-Hiia established Adam on top of the building like the great ones, and 


made Hawa (Eve) in the shape of the cloud of light. Manda d-Hiia appointed uthras 


540 in DY we read: “they created a messenger and sent him to the head of generation. He called 
out into the unrest of the world. Adam, who was lying down, awakened.” (DY, p. 47) Rudolph 
believes that the “Gnostic view of the world demands revelation which comes outside the 
cosmos and displays the possibility of deliverance; for of himself man cannot escape from his 
prison in which according to this religion he is shut up. He is not only imprisoned but “asleep” 
or ‘drunken” (Rudolph, 1983: 119). For more details concerning the “call” and the 
“awakening”, see Jonas 1958: pp. 80 ff. 

541 GRR pp. 127-128. 
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to look after Adam and he was their leader. He began to teach Adam and his wife 
Hawa (Eve) wonderful hymns and the right rituals of masigta “Ascension”. He taught 
them prayers to the Life in order to strengthen their faith. He said to them: “You are 
raised and established in the place where the good ones are established. Amongst the 
Manas of Light you will be established.” Manda d-Hiia sat and taught them like a 
teacher who taught his novice. He prayed for them and blessed them with the bless of 
the Great Ones. He prayed to Adam to rise and see the world of Light. 

When Ruha discovered that all her evil plans were in vain, she decided to leave 
the scene with her retinue, but only to indulge themselves in new evil plans against 


the Messenger of Life and Adam. 


542 GRR, pp. 127-129. 
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§ 2.3 - The Third Account of Theogony: 
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§ 2.3 - The Third Account of Theogony: 


In the third theogonic version the following variants are found in addition to 
the two preceding theogonic texts. In this text the Life instructs Manda d-Hiia 
concerning the creation. He informs him: (1) when the o“cy pira Fruit was inside the 
pira, o4t1.y<t agles{ malka d-nhura (the King of Light) came into being. (2) From the 
King of Light, the Great Radiant Ayar (Ether) came into being and (3) from the Great 
Radiant Ayar, o{ca. afoms ‘Sata haita (the Living Fire) came into being (4) By the 
power of the King of Light, the Life, fruit and Jordan came into being and (5) from the 
living water (of the Jordan), the Life came into being (6) all the ‘uthras came into 
being (Chart C). 

In this version of creation we note that the main creator is ott. yet aglas 
malka d-nhura the King of Light and not the Mana, and by his power the Life came 
into being. Also a new element is taking part in the process of creation. It is the 
alcaw atoms ‘Sata haita the Living Fire from which ot. nhira (the light) 


emanated: 


Before all the worlds came into being there was this great fruit. When 
the great fruit was in the great fruit, the King of Light came into 
existence.543 From the great and glorious King of Light the great ether 
of radiance came into being. From the great glorious King of Light 
Ayar Ziwa Rba o## ax| Seco (the Great Radiant Ayar) came into 


being. From Ayar Ziwa Rba the living fire o(cow atom Sata haita 


543 In the Gnostic (Mandaic) dualism there are two rival kings: malka d-nhura (the king of 
light) and malka d-hSuka (the king of darkness). Cf. Mazdaean cosmology: “In the beginning 
Ohrmazd (the Spirit of Good) was on high and dwelt in the Endless Light: he was 
characterized by omniscience and wisdom which some call Religion (dén). Ahriman (the 
Spirit of Evil) was in the depths and dwelt in the endless Darkness: he was slow in knowledge 
and his will was to do harm. Between the kingdoms of light and darkness the Void which some 
call Vay” (Zaehner 1955: 91, cited from Greater Bundahi§n). 
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was brought into being.544 From the living fire, the light <1...) nhitira 
came into being. By the power of the King of Light, Life came into 
being and the great fruit. The great fruit came being, and in it the 
Jordan came into being. The great Jordan came into being. The great 
Jordan came into being, there came into being the living water. The 
radiant and resplendent water came into being, and from the living 
water, I, the Life, came into being. I, the Life, came into being, and 
then all the uthras came into being.545 


§ 2.3.1 - The King of Light: 


The King of Light is not mentioned in the opening of the prayers in the 
different chapters of the Manadaean scriptures. It is the Life and Manda d-Hiia (the 
Gnosis of Life) who enjoy this privilege. The King of Light has no role in the 
Mandaean rituals and rarely mentioned in their scrolls and he is mentioned only once 
in tractate III (The Story of Creation) of the Ginza. But the King of Light remains a 
major player in the dualist system of Mandaic Gnosticism. 546 Whether the Mandaeans 
represented the “King of Light” as their “one god” to prove to the Moslems, after their 
invasion to Iraq in the sixth century, that they were monotheist in order to avoid 


either converting into Islam or put to death,47 remains an issue which needs to be 


544 GRR p. 91: 17 f. 

545 GRR pp. 91: 17 ff. 

546 The Manicheans believed that the “King of the Paradise of Light”, who is God Most High, 

brought the revelation to Mani when he was twelve years old. Ibn al-Nadim, Fihrist, Beirut 

(1994); English translation: Dodge, L., London (1970) p. 774: 

ga gag acka ell alll glSg algay Lac JL2i all gag «gill ylip alla ya calgd le «ag abi! Siw Syfie iif od a Lals 

vl all yol, fag salgmall ig amipilh akleg «lolol 40 could calblonm Jjiclal las «yall tolizag capil ging cagill 
-dyaly Galits ay5s of all glo an tas oil abil diw yoydicg gal ol ail Lala chin Silo) pbs 

547 All none Moslems had to prove to the Moslem invaders that they were people of the book. 

All “infidels” had to either convert to Islam or put to death. Some sects preferred to follow the 

Taqia; that is pretend to be people of the book in order to avoid certain death. The Taqia ( iay,o 


&ai) was originated from Islam itself and means “hypocritical” or “prevention”. It is a 


163 


investigated, as “the development of Mandaeism still remains one of the central 
problems of the history of religion.” 548 

On the other hand, the Mandaean scriptures describe the King of Light as 
anterior to all the mysteries — the Jordan, radiance, light and air and beams of light, 
and the crown, and kusta (covenant), pihta (sacred bread) and the myrtle wreath — 
each mystery is more revered and sublime than any one of its companions.549 He is 
situated in the lofty north,55° strong, beautiful, and glorious, the origin of all luminous 
beings and father of all uthras.55' He is the true deity, the lofty king whose powers are 
endless and infinite. No death comes near him and fadedness does not touch his 


nature: 


The great Lord of all kings: nothing was when he was not and nothing 
would be were he not to be; death is not imposed on him and 
evanescence means nothing to him. His light illuminates and his 
radiance irradiates all the worlds, and the kings who stand before him 
and shine in their radiance and in the great light which rests upon 
them. He gave them prayer and praise, which settled in their hearts, 
those who stand in the clouds of light.552 


precautionary principle in Islam and dictates that the Moslem is allowed to lie in order to 

protect himself from any damage might be incurred on him by the enemy if he tells the truth. 

548 Macuch, R., from the preface of The Scroll of Exalted Kingship by Buckley, J., American 

Oriental Society (1993). 

549 ATS, pp. 197-98. The text: 

at@rgs alas agyemay) Soca atti arcly aptttoc oclaty yiutis (5 omcmad attinyct aglas 
OCA Haw 4H OCy0G Hem Sawet Lig ys ocpcmpad oclad yiomtig yaw bys arcs 

550 According to the Mandaeans the locus of the “realm of Light” is to the north. In book 12: 7 

of the Ginza we read: “All the world calls the north a highland. For the world of darkness lie in 

the lowland of the South . . . Whose dwelleth in the North is light of colour but those who live 

in the lowlands are black and their appearance is ugly like demons.” (MII p. 9, GRR pp. 340- 

41) The text: 

dw alcoles atompenect yasiliys ... aletad alayom oooh salsay och oct youliy astlas 

owtady Aoigo WIcaUsly oc Cass (piylw OCSligses (pi C100 alayome’ ct yess aSaw yw 


551 GRR p.3: 17 — 3: 25. The text: 

OCAAites (pinulinct ater ocHoway pieuligcs ayay occalnsy secoc ddom occales oceahe ejor 
552 GRR pp 2: 13 — pp 3: 3). The text: 
dlxjucal asusct owawales %, ccawals arwalec xX, arwalec ocglas, yiuliyce ates atfan 
PaHAo4iD of5(cad ct ocglasts ocso yradagd ad Yiteas Attn, Siway alyd ayaldiz'y 
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The Mandaeans believe that stars and planets contain supernatural powers 
(spirits) which affect the destinies of mankind and these powers are obedient to 
Malka d-Nhira the King of Light.553 The Mandaeans personify the light by the great 
light spirit Malka d-Nhura surrounded by countless numbers of melki (kings; beings 
of light).554 


The King is delighted with the children of light. He calls one (of them), 
and a thousand answer him. By his word he planted uthras, and by the 
word of his moth he made the perfect raising. King of all the uthras and 
Skinas, great crown at the top of the heights, gentle one, who subdue 
powerful, might, that restrain the rebellious.555 


The sparkles of his crown flash all around and rays of radiance, of 
light, and of glory issue from his face and between the leaves of his 
wreath. All the uthras and kings, all the worlds (beings) stand there in 
prayer and praise that sublime King of Light.55¢ 


No carpenter has built his throne and builder built his house. No one can 
visualize the nature of Malka d-Nhura “the King of Light” and no one can 
comprehend the great Light. His sacred name is hidden from everyone, and no one 


can call him by his real name: 


No human carpenters constructed the throne beneath him; no master- 
builder in clay built the houses of his throne. He is King from the very 


beginning, whose kingdom lasts for ever and never passes away.557 


elutes alist yilteue om yintaaleect ot attics Gincar|e octtucycsus 
atti yeh ocjayat’ oct{tad yincatcle pilose 
553 MII p. xviii. 
554 Ibid xxi. 
555 GRR 8: 5 — 11). The text: 
octblite #opa, anode atoyo agls You! octet attiuy oct aglas{ yittcdow 
@cdect aks alal afaycgq octilics (Yeabing ot aglas, ocsSquiy DHeHoat Adtiges atls{cslas 
ocdtay indie leoce alcaw orgeal prtags awcy attitis 
556 GRR pp 4: 19 — pp 4: 24. The text: 
Hoss ys aSoettens attiny arclet afocwalay yatiyay Sao Lig Aadct afocwatiay yallar 
elute pels ade Gili, ocstlo ocglasis ecttits gintlios alelgce ocgsicto ocyce’o sts ayyo 
etlimnyset ate aglas{ swan atoms ocs{cae 
557 GRR, p. 7: 5. The text: 
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There is no name like his name, and there is no one that can name him 
by his (real) name, there is no one that can name him by his (real) title 


(or: nature).558 


§ 2.3.2 - attiunyarci Ziwa uNhira Radiance and Light: 


Radiance is the active and the male power of light,559 which accompanied the 
great Manas in their first emanation.5©° Radiance in ‘the mystical teachings or inner 
gnosis of Mandaeans’ represent the male factor, “whereas nhura light represent its 
female complement.”5« Radiance is considered the ancient Primal Father and 
referred to as pure “gold”, where as the Light is the ancient Primal Mother and 


referred to as “silver”: 


Now as to these two mysteries of ziwa and nhura (radiant light and 
diffuse light): know that they are the ancient primal Father and 
Mother. Pure gold is the mystery of the Father, its name is Radiance: 
silver is the Mother’s mystery and its name is Light. Silver is the 
Mother’s mystery [symbol] and its name is Light. The Crown is the 
Father’s symbol and its name is Radiance: the myrtle-wreath the 
symbol of the Mother and its name is “Let there be Light”. The “owner 
of a crown” [a priest] is concerned with the mystery of the Father. A 
Mandaean [layman] and his wife are occupied with the mystery of the 
Mother.5® 


OcCom pipe at aychcc ocl,c4sto yal arkijoct occmttin yoyra, octifayet octfakyay sal 
aldawals sales sighs, as{catiet octitatal ys{et sw aglas, axis 

558 GRR, p. 5: 25. The Text: 
Ayouyeg, Las occeiceteycte yccal asim Goro asim acca) octistas 


559 ATS, p. 16. Lady Drower comments: “The implication that ziwa (radiance is an approximate 
translation), the syzygy of nhura, is an active, creative male principle and light is a receptive 
(female) principle occurs more than once in ATS” (SA p. 6). 

560 GRR p. 83: 21. 

561 ATS, p. 16. 

562 ATS, p. 201, Drower’s translation, text collated: 

at/oct clad oc gad atwo| yiyrow occastad 0654 atten) ato atti arcjet ocfads yest, yaw Siu 
ally asia arch sw attoct class ala asiig ott (saw) tw attivct olatict ayway) ssn asc] a 
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There is more that one metaphor in the Mandaean dualism symbolizing sex 
and fecundity (male and female principles) such us: ziwa radiance and nhura light, 
aina wellspring and sindirka the palm tree, hiia Life and dmut-hiia counterpart or 
sauta companion, Jordan river (or: running water) and arqa earth. Some of the 
above ideas are found in a prayer known as “Sal Sulta” where the divine marriage is 
“typified in three allegorical pairs; Radiance and Light, Yawar-Ziwa and Simat-Hiia, 


and the Date-palm and wellspring”:5° 


Praised be the First Great Radiance and praised the First great Light. 
Praised be the mystic Tanna (womb?) which dwells in the great 
mystic First Wellspring and the First Date-palm. Praised be the great 
Yawar who was formed from the loins of Radiance. Praised is Simat- 
Hiia, Mother of all Kings, for from Her all world proceeded, because 
She was appointed as the result of secret mysteries.5°4 


Light and Darkness is the main motif of the Mandaic Gnosticism and dualism. 
The whole existence consists of two worlds: the World of Light with its heavenly 
jordans and battalions of Beings of lights “uhtras”, against the World of Darkness 
with its demons, liliths and evil beings. The hostility between these two worlds is 
eternal, but these worlds cannot be isolated because they derive their powers from 
each other: 

The worlds of darkness and the worlds of light are Body and 


Counterpart, (they are complements) of one another, neither can 


ocatjesly acca at/oct oladie alaycce octas{ 1 asm attiny Sia 1 adliwet olaty awoct 
(at{cadl) ocs{catd attewct olatie’ ally yas) atyans ors{taw attect olati#ut afarias atyasu 
Yyow ef/oct Hit sw alles alay ocdentan attdolyal 
563 SA, p. 11. 
564 CP, [171] p. 154, Drower’s translation, text collated: 
ocast4ad a4 agAcd jus ayco atoms olotdad att4 atin atoms) ccast4ad att asc| axioms 
arclel agyay ys{et aXe Hosoc atoms oH alcaHJad afiway ols/ad ayco ake'ce ayay atopy 
Hotow yS{et ocstlo piliy yiwcaycs{et ocglas{ prwligct piwtatits ocow asus atoms Sattal puts 
APD A gt> ocuday oclay 
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remove from nor approach the other, nor can one distinguish either 


from its partner, moreover each derives strength from the other. 56 


The Mandaean literature informs us that Light came into existence by the 
power of the high divinities at the beginning of existence. It is the Light of the Great 
First Life which together with the Radiance encircle the Mana (the first intelligence): 


Let there be light, let there be light! Let there be light of the Great 
First Life!5° . Before the Mana there is light, behind the Mana glory, 


and at either side of the Mana radiance, brilliance and purity. 5°7 


During the baptism rituals, the priest proceeds towards the river, wades up in 
water, opens the gate of Light and compresses the evil elements of Darkness with his 
staff after the recitation of certain prayers. He commences these prayers with the 


name of the Life, the he praises the Radiance and the Light: 


In the name of the Life! Praised be the First Great Radiance and praised 
the Great First Light!56’ “Strengthened and enhanced is he great 
mystery of radiance, light and glory which resteth on the mouth of the 
Great Life.” 569 


Radiance and Light play an essential role in the religious life of the sect. For 
example; it is the duty of every Nasoraean (Mandaean) to carry out every single detail 
of the ritual in a perfect way, even when he wears his ritual rasta “outfit” and put on 


his turban, because his outfit symbolizes the Radiance and the Light: 


565 ATS, p. 213. (Mandaean ATS (54) pp. 69-70) . Drower’s translation, text collated: 

Yee Boyer fecal (Hewatis{al) Hawatisjes stit’aw yH{ Yow aggwet octtles attics ocsiles 
Haga, aleaw aycttin wicaycs Lig ales you yr yceis pat’cy octatiw 

566 Cf, “And God said, Let there be light: and there was light” (Genesis 1: 3). . 

567 CP, p. 4. 

568 CP, p. 154. 

569 CP, p. 5. 
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And Manda d-Hiia, the valorous ‘Uthra, taught, revealed and said: 
“Every man who is righteous and believing, on arising from sleep, 
must take a white turban symbolizing the great mystery of radiance, 
light and glory and shall recite this prayer thereon.”57° 


During baptizing the Mandaean has to anoint with radiance and light, not in 


the name of a god or a spirit: 


Anoint with radiance, light and glory, the Oil wherewith I anointed 
and (which) I bestowed, not in the name of a god, not in the name of 
spirit, not in the name of messiah nor in the name of a temple-Ishtar. 
Nay, the oil with which I anointed, (the oil) which I bestowed is at my 
name, my Sign and (given) as the name and sign of a living, glorious, 


flourishing and steadfast race.57! 


- attaw atomes ‘Sata Haita The Living Fire: 


The Mandaean literature do not provide us with sufficient knowledge 
concerning ‘ata hiata “the living fire” or “the living flame” except it was created in 


the “house of Life”,572 and that Ptahil fetched some of the living fire and tossed it, 
with a piece of his garment, into the black waters, and thus the earth condensed and 
became solid.573 The living fire is a constructive element of creation in contrast with 


the Sata ‘kilta “consuming fire” which is destructive.574 The living fire along with the 


consuming fire spread among the stars.575 The messengers and ‘utras are usually 


570 CP, p. 2 

571 CP, p. 19. According to the Zervan system (Zervan is the time god of old Persia), light is 
identical with time. (Pallis 1926: 69) 

572 GRR, p. 320: 8. 

573 GRR, p. 320: 25. 

574 Cf. nde WN PNdN mI 1D “the Lord thy God is a consuming fire” Deuteronomy 4: 23-24. 

575 GRR, p. 319: 10. The text: 

als octiyic of chiuws alligis atomin aftaw afopins 


169 


dressed in the garments of living fire.576 Manda d-Hiia used klila d’Sata haita the crown 


of the living fire in his battle with the King of Darkness.577 The “living fire” is 
mentioned in Manichaean literature in phrases such as the “ships of living fire and 


water”578 or the “wheels of the living fire”.579 


§ 2.3.4 - a<tuue The ‘Uthra: 


First of all, we have to admit that the word ‘uthra is not easy to explain. The 
Mandaic Dictionary defines the word as “wealth” according to Noldke,58° whereas 
Drower defines it as an “eternal being; a spirit of light and life.”5®: The word is derived 
from a root meaning “to increase”, “be abounding”,582 and unlike malkia who are 
sometimes good and sometimes evil, ‘uthras are invariably pure and beneficent.583 
These beings of light are comparable with the yazatas in Zoroastrianism. The yazatas 
(like the ‘uthras) cannot be rendered as “gods” or “angels” but they are associated 
with the divine and perform mundane tasks. In contrast to the abhored daevas, the 


yazatas were capable of being worshipped. They are also the guardians of the 


576 GRR, 299: 19. The text: 

adtaw elogisect opis 

577 GRR, p. 99. 

578 Gardner & Lieu, 2004: 15. 

579 Manichaean Psalm-Book, Part II CCXIX, edited by Allberry C.R.C., Stuttgart (1938), p. 2. 
580 MD, p. 347. Noldke defines o4ts» ‘uthra jle as “Reichtum” “wealth” (MG, p. 104 n. 4, 


Arabic 1,3). In the Manichean Psalms of Thomas the sons of light are also called “the Riches” 


(Widengren, 1961: 93-4). Drower associates ‘uthra with the Syriac js “to be rich’, 
“abounding” and finds no reason why ‘uthra not to be translated as “wealth” and she does not 
agree with Lidzbarski’s suggestion that the Mandaeans chose the word ‘uthra to avoid 
confusion with Jewish and Moslem names for angels. She reaches the conclusion that the 
‘uthri might originally have been life-spirits bringing fertility and wealth in the shape of spring 
and rain. She bases her conclusion on W. Robertson Smith, who mentioned in his book 
Religion of the Semites, that there was a god in South Arabia named Athtar who presided over 
irrigation, and claimed that ‘athari referred to being watered by the sky and fountains. (MII 
PP. 94-5, 0.2). 

581 ATS, p. 15. 

582 SA, p. 56. 

583 ATS, p. 15. 
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celestial bodies and the messengers of Ahura Mazda. The chief Yazata is Mithra and 
some of the others include Daena, Mah, Rashnu, Tistrya, and Zam. Just like the case 
with the word “uthra’, Boyce admits the difficulty in defining the word yazatas and 
prefers to leave it untraslated.554 

Even the Mandaean liturgies cannot give us a satisfactory explanation 
concerning the ‘uthras, except that they resemble radiance and rays of light and they 


do not lie. It is the Planets who lie and they will come to end on the great day of Sup: 


Who will come, who will tell me what uthras are like, what uthras 
resemble, and what do rays-of-light resemble? Uthras resemble 
Radiance, “Rays” resemble Light. Uthras pledge their word (lit. take 
oath) and do not lie, The planets lie: they Come to an end on the Great 
Last Day.585 


According to Mandaeanism, Uthras were created when the ether-world came 


into being, and the ether-world was peopled by angelic beings, “uthras”: 


In it (in the ether-world) ziwa Radiance will form itself and sublime Light 
nhura be set up therein. In there will be uthras and Rays-of-Light will be 


established therein appearances that shine with lovely radiance.5°6 


584 Boyce, 1975: 196, 225. The yazatas were revered in the Near East during the reign of 

Shapur II until the fourth century when some parts of the region (like Armenia) converted 

into Christianity and the old cultic centers of the Zoroastrian divinities, the yazatas were 

turned into Christian sites (Stoyanov 2000: 99). 

585 CP, p. 126 fab taba ltabia pp. 168-169 Hymn no. 141. Drower’s translation, text 

collated: 

OC gHumay yrHad swasthocstkits yis{ay swast yesfad swast) octiiisocltjas{cy yeasts ocxcy yas 

ytdagsal YA cccblites octtilites yis{oc at{(cH{ ocgttimay ycs(a4d atti Ls yHod esc) octtlises 

quiet a4 asd ocycaws yor ocwore’c mp yitdagc, 

586 CP, prayer 233 p. 186, Mandaean p. 243. The text: 

etciu)/ Com ottiny, Akis{oLati{rp opyay al attatatwr., sudtahywey wale arb 
eAtMoc acl offcat’ct afaanHd A2titawyOp ocgHucay Wal!’ yisticotiycpoctiliss 
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These beings are made of light, which emanated from radiance and from the living 
water, which gushed out from the Light. They are not First Emanations, but they were 


created by them: 


In the land of Light, the Life existed; the Life existed in the land of 
Light. And from the Life, water poured forth, water poured forth form 
the Life. And from the water Radiance emanated, and from Radiance, 
Light emanated, and from Light the uthras came into being, who are 
standing and praising the Life.5°” 


The uthras are not like human beings. They do not need to communicate by 
means of vocal sounds; they communicate telepathically. They can read the thoughts 
of each other and converse to each other by means of baptism and masigtas (rituals of 
ascension of the soul) and prayers. They are so swift and light and glow more than the 


stars (lamps): 


And that which conveys the intercourse of uthras is the sublime ether. 
And they are alike in the meditations of their hearts, talking with a 
person with their thoughts and not speaking (with their mouths). 
Uthras converse with one another by means of their baptism and 
masiqtas and their devotional prayers: the resemble stars which 
quickly come out and go in, the one with its fellow (- star), for they are 


swifter than the wind and as brilliant as lamps.5°8 


The uthras are ancient and older than earth and the Planets : 


587 GRR book 15: 20 p. 442: 11. The text: 
OCH (piw ofow (ys) (ew OCH OCOw (5) atti yet atlSat’ (iw OCOw (pl OCOw Ofliwycs atitat’ 
OCH OMSL OC Cru) 06560 26 OCALite (pies Adin 5 ottiny ot arc] SU at arc] 064 YSU) 
588 ATS, p. 213 (Mandaean ATS p. 69), the text: 
octblise ct yiwreatide alpatyat (Satycs) ocs{a4es 1 ccyom Soco octiilits wail octitisoct 
Aten amg read yirerittwas{ octilics xa octtticoee yicaip@esal popes YH yrycw 
hate ys yrstvay (aatye)) ate] yo Idawes satitoue You (yrydea) ydeas pit cou yas{ ce 
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Any uthra is older than the whole earth and older than the Seven 
Lords of the House by seven hundred and seventy thousand myriad 


years.589 


Abatur is the father of the uthras. Hibil, Sitil and Ano§ are the famous triad of 
uthras in the Mandaean tradition. Adathan and Yadathan, Salmai and Nidbai, are 
another two famous pairs of uthras. Salmai and Nidbai are the guardian spirits of the 
Jordan, the delegates of Manda d-Hiia, who carry out the work of the Life. Adathan 


and Yadathan stand at the Gate of Life and praise and worship Life: 


(Meet is it) to praise, honour, magnify and bless Adathan and 
Yadthan, who stand at the Gate of Life, and praise and extol Life, And 
pray for the spirits and souls of righteous and believing people in the 
Place of Life. (Meet is it) to praise, honour, magnify and bless Salmai 
and Nidbai, two uthras delegates of Manda d-Hiia who are active and 
do (the work of) the Life.s9° 


The uthras live in their Skinas in the world beyond and instructed by their king ‘the 


king of the uthras’ about the mysteries of their world: 


The king of uthras came, he set off and came, the king of uthras to the 
Skinta in which the uthras sit. He said to them “About what ye been 
instructed, (O) uthras?” “About the Mana that is within the Occult, 
about the Mana that came into being in the Hidden, and about the 
Radiance that glows in a hidden place”.5» 


589 CP, p. 1, Mandaean Masbuta p. 24. The text: 
yess ocylo yoe@ at{ctom aftatut stay acim (SU) Ieee aly yx athlie at momasts 


OCH 

590 CP, p. 86, (Mandaean Hymns & Prayers pp. 240, 242). Drower’s translation, text collated: 
octoms{ occu occwet ated) ocs{cadsct yaxtatou yaxatalocgisiad| oceustiati| ocsiitod oiso@!) 
ocmumogs occult atl{at oLyt{causls ochimy, ocmayjoct alas Moy oct) yocams octt{ocs 
OCA# Osh OlCwsl otjyatel AAA Cday cA octblits camsqy casdcal ocgittas| oceutast! occtissod 
O6ew ocA4Hasl) 


591 CP, 172, Mandaean pp. 213-214, hymn n. 200. The text: 
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Book III of the Ginza Rba tells us that countless battalions of uthras came into 
being when the Life called forth “the Second Life”. One of these uthras was Abatur, 
the eldest son of the Second Life who advised his father to defy the Life and create a 
new world.592 They live with the sublime world of the King of Light in his abode that is 


translucent and bright, with great crowns on their heads. 593 


The Mandaeans avoid using the word (malka) for the heavenly beings. 
Malkia, “kings”, apart from its literal and derived meaning when applied to priests, is 
a term which may indicate evil beings as well as good: there is a malka d-nhura (king 


of light) and malka d-hsuka (king of darkness): 


Alaha (god) descended from his loftiness and assumed the shape of 
malakia angels. The malakia angels put on the (masquerade) of 
demons and day by day they pervert the minds of men. They clench to 
the necks of priests, slaughterers and oracle-tellers and eat form their 
flesh until they are full. And drink from their blood until they are 
satisfied. They speak with (false) wisdom and deception and change 


the times.5%4 


In the story of creation it is written that the higher deity, the Great Mana, 
bestowed the title “the king of the uthras” on Manda d-Hiia before sending him down 


to put an end to the mutiny of the Second Life’s uthras: 


You are the king of uthras, the Lord of the kusta (covenant) and the 
Creator of the treasures, we give authority upon all the worlds of Light 


swas yiltfas{o octdxdoc octititect axfaycg@l octiissct aglas{ ajo ockisoaio octtitect agls{ ocho 
Hosat SePocet arly ocmay she arwet ayes ary ocway, sbe'ce ayastl octttiss yilcqpceiya(cs 
ocmag, 

592 GRR book 3 p. 84. 

593 GRR books 1 and 2 contain detailed description of the uhtras and their world of light. 

594 GRR book 5: 2 pp. 201: 25, 202. The text: 

asic Lig ste Lig octtuace’ mataliss ocgalasy ocgalasce wUHY Hamp asitiy 1s awalo Hu, 

pewtatiiocs 4s Jags oc4ctas oct’o| ocHstiy Satay les octoms omayo ocpt'ct yincat’d orgyo 
OC yottes WCyomss aye) atstiigiud Idlas once ras] ys oof pcs atc) 
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and the uthras of light who dwell in the Skinas and upon the 


underworld of darkness.595 


Those beings of light are made up of many kinds and fall into earths, Skinas, 
Jordans, trees, uthras, and angels, as well as radiance, light, and brightness which 


rest upon them, and no borders separate them.5% 


§ 2.3.5 - ettinyet aslo alma d-nhura The World of Light: 


The worlds of darkness and the worlds of light are Body and 
Counterpart, (they are complements) of one another. Neither can 
remove from or approach the other, nor can one distinguish either 

from its partner, moreover each derives strength from the other. 5%” 

The Ginza Rba portraits the World of Light as a world of fragrance, in which 


there is no vile odor; a world of eternal life, in which there is no death; pure without 
evil; a world of goodness without hatred; a world of living water, in whose aroma 


kings rejoice: 


The world, in which he (the King of Light) stands, has no demise: 
A world of radiance and light, in which there is no darkness, 

a world of calm, in which there is no disturbance, 

a world if justice, in which there is no chaos of confusion, 

a world of fragrance, in which there is no despicable smell, 

a world of eternal life, in which there in no demise or death, 

a world of living waters, in whose fragrance kings rejoice, 


a world of goodness, in which there is no evil, 


595 GRR p. 86: 21f. The text: 
gayldom yiwliy attiunyet ocstle bes octtpemet yiyorroms al@iy octas{ occhiitect aglas{ 1 Layo 
Oggi cf occaxel ocsile Lins aaycgme aycgmet attiny pili octinits Leas 
596 GRR, book I, p. 11: 17. 


597 ATS, p. 213. (Mandaean ATS (54) pp. 69-70) .The text: 


Yee Boye occals (Serwatis{al) Haowatis{el adaw ys Jaw agigwaet ocstles attimnyct ocsilas 
Huma, alcaw aycttin wcaycs Lig ales yaw iy pat'cy orton 
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a world of truth (kusta) and faith, in which there is no deception or 
lying; 
it is a pure world, without evil adulteration.598 


The World of Light is a place of life, truth. Their buildings are of pure crystal 
and their Skinas (abodes) are made out of light. Mandaean souls long to see it and 


dwell in it: 


That place is a place of life, truth (kuSta), peace, security, joy, and 
faith, for which everyone hopes and in which everyone puts his trust. 
The King rejoices at the children of light, and they pride themselves on 
him. Their buildings and Skinas are built of radiance and light, and 
their walls are full of strength and stability.599 


Beings of light and kings (angels) of radiance dwell in the World of Light. They 
gentle and wise, loving without malice. They are arrayed in garments of light. Their 
thoughts are open to each other and they know the First and the Last. Their clothes do 


not wither and their wreaths do not fade away: 


They are clothed in garments of radiance and are arrayed in a 
covering of light. They sit and dwell together, without offending one 
another and without sinning against one another. They are honored 
in their firmament and match as the eyelash the eye. Their thoughts 
are open on one another, and they know the First and the Last. They 


are a thousand thousand parasang (league) distant from one another 


598 GRR 9: 4-18. The text: 

etiwiyst adile aH45S etatawsee atti arcfec attlo aed ayalhie sesccomet asil 

aytawel awit ocjesiauit'et astlo sxc atiticds oplcmet atliycget aslo aed aitcsis{ce 

ocglay Wawteec occw ocs{ee attlo aed asl ayalhiect salales occwee aslo sxc 

astlo axxd algo attagec aliyas{caw almigce astlo aeyd avmerct atit/alec astlo ochas 
a4 omes ayatsttisoce otgay4 sy 


599 GRR 12: 21 — 13: 1. The text: 

A meg Liges aliyas{iaw astlom ates awory at@iget occwes atifo att{o tow 

ockiwom aah yijcus atti ope aylas{ yitidaw ajay daw wales alas 
aytts ated yufocqras yosory@ actin arcle yufaycgqu yufayce’ 
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and (yet) one is illumined by the other’s radiance, one is fragrant 
through another’s fragrance, one administer kuSta to the other and 
they understand one another’s thoughts. They have escaped every 
kind of death and death’s corruption is not decreed for them. There is 
no passing away for them, they do not grow old, their strength does 
not diminish, and they are not plagued by diseases and infirmities. 
Their vesture does not become black nor their covering dark. Their 
(myrtle) wreaths do not wither; they do not crumble and do not lose 


their leaves.®° 


The World of Light is located to the north where Abatur is enthroned. 
Mandaeans turn towards the Polar Star (Polaris), the region of the vault of heaven, 
during their prayers. The North is the source of light, instruction and healing. If a 
Mandaean wishes to pray and reflect, he faces the north and their dead are buried 
towards the north. Their bit-manda (temple) always faces the north. The House of 
Abatur (Abatur of the Scales) is situated north controlling the path which leads to the 
Realm of Light. From her long stay in Iraq and the extensive study and her lengthy 
observation of the Mandaeans rituals, Lady Drower believes that the climate of 
Mesopotamia was a main factor which made the Mandaeans chose the north as their 
Qiblah (direction for prayers) and the direction according to which they bury their 


dead. 


600 GRR 9: 24 — 10: 13. The text: 
ydcguwas{als octatn xo ocycgme Yq attinyet occu, yowagsls arclec ocquscl ocpce) 
aycal ayol goco yisfats yrrawetitto bee yestou octotiuce yitawal atitout dow 
YH CMH iwest cuatay gilo gilo yryor axcati{ats afcatidasis oc4atus yorlat gijadiou 
och@may octets alpigs ocsticat octatwet awttey octtway octatwet aries ocdatin 
qilstuces eruis{et alee adie Lig ys octivatis{ yiyrw © ecpdtay oct4atuns yicott puis 
yawcogut! ymmolycsal ocsiis octets Hapotal yralcauws yeecacal gaily ayaldias 
octtfajel yimcaycs{ ocgtiatas occayals ywomal yincallsy gipawal pincociua,s s_1y00] 
601 The Mandeans believe that the north is the source of light and healing. On the contrary the 
Parsis had a natural hatred for the north because they believe that the north is the source of all 
evil (MII p. 18, n. 9). 
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The world of Light is a metaphysical world beyond the reach of the evil 
Planets. Physics does not apply and no gravity is needed; it is independent in its own 
laws: 


Their earth does not rest on anvils (: supports), their firmament does 
not rotate on wheels, the seven stars do not pass over them, and the 


Five and the Twelve do not control their destiny.6°2 


§ 2.3.6 - ae wet aslo alma d-hSuka The World of Darkness: 


The World of Darkness is in contrast to the World of Light.63 The World of 
Darkness is dominated by all kinds of demons and monsters and ruled by the King of 
Darkness. According to the Mandaeans, the earth of Darkness is located to the south 
of the earth of Light,°°4 beneath the earth of Darkness: 


Beyond the earth of light downwards and beyond the earth Tibil, in 
the South there is that earth of darkness.©5 


The composition of the World of Darkness is different from the World of Light and 
do not resemble in any way that of the World of Light: 


It has a form which is different and isolate from the earth of light, for 
they are (both) different from each other in every quality and 


shape. 


602 GRR p. 13: 8. The text: 
Gwiatales acim ottyi, « Hatawal oleae yrawtiet octfocal ayatao le yrasisio 
octitadsel Writes Saocsh opsaw oclwasial 

603 Manichaeism teaches that light and darkness are: “Like two kings fighting each other, who 
have been enemies from the beginning and each of whom respectively has his own territory, 
darkness by coincidence rose up out of its limits and attached light.” (Gardner and Lieu, 2004: 
182). 
604 The Manicheans believe that the realm of the King of Darkness is located to the south of the 
Kingdom of Life (Gardner and Lieu, 2004: 12). 
605 GRR 333: 13: 

Onpgwel otto tewaul ayco xccocscy Ieee atito yH{ Hat!) YoU ottinyet atitio ys{ Sax 
606 GRR 333: 15: 
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Darkness exists through its own evil nature and the worlds of Darkness are numerous 


and without limit: 


Darkness exists through its own evil nature. It is a horrid darkness, a 


desolate gloominess which knows not the First and the Last.®7 


The Mandaeans believe that the underworld is made of six layers; this lowest (first) 
is copper, then iron, brass, steel, gold, silver and dust. ‘Ur, the King of Darkness is 
confined in arga dnhaSa “the earth of copper” by Hibil-Ziwa.®8 


The inhabitants of the World of Darkness show no fidelity to their habitation. Their 
earth is black waters and their heights are deep darkness: 


The worlds of darkness are numerous and without end.6°9 Broad and 
deep is the abode of evil, whose peoples showed no commitment to 
the place which is their endless habitation, whose kingdom came into 
being from themselves.“° They came into being from the tanna 
(womb) and procreation of the Darkness and from the whole saka 
(extreme, limit) of the Black Waters.® Their earth is black water and 
their heights gloomy darkness.*!2 


YA yryow occattys, Lit jcsjo attire atte YH octlgaysiy ocyomut afayaw ste arco 
eases organ pilive ocdotw 
Manichaeism, which adopted the Persian dualism, also believes that the universe consists of 
two worlds: World of Light and the World of Darkness and Satan came into being from the 
World of Darkness, as we read in the Fihrist, Mani said: “From the land of Darkness there 
was Satan (al-Saytan), who is not eternal in his own person, but the elements of his 
ingredients are eternal. These elements of his ingredients became compound and brought 
Satan into existence” (The Fihrist of al-Nadim, tr. Dodge 1970: 778). 
607 GRR 333: 18: 
eXvatt{ae) a(casidasts oc4ay atatiaw olwal agig@w spyayct omee aout anigis alca 
aocas - 
608 For more details of the struggle between Ur and Hibil-Ziwa see MII p. 252. 
609 GRR 334: 1 
galid agers oc@eyy agguct ocstias 
610 GRR 334: 2 
agar yilidec att{at Hauteal Saat yiwtas(as(oct ocpee' sce atiiay Aisles Mryy 
ywriiglas OWaw octatw 45(<t (tw catiiad 
611 GRR 175: 1 
lig agers yas agiguwel aittiwrys ayad ys{ prycoton 
612 GRR 334: 5 
Agpaw agaw (rewtasiatly owoum ocs (iw Caciaso 
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But Darkness and Light are bound together, and without darkness there was no light: 


For darkness and light are bound together: had there been no dark 


then light would not have come into being. ®3 


The Mandaeans envisaged that the “cosmos beyond” consists of two realms: 
Light and Darkness and each with its own rulers and subjects.“4 Those of Light are 
described as Dhiria zidga “the chosen righteous” who are =“ mand‘ 
“knowledgeable” of the Life and full with fabuta “goodness”, while the sons of 
Darkness characterized as “foolish” or “evil”:®5 


The world of darkness, utterly full of evil, ... full of devouring fire ... 
full of falsehood and deceit. A world of turbulence without 
steadfastness, a world of darkness without light ... a world of death 
without eternal life, a world in which the good things perish and plans 


come to naught. 


Manda d-Hiia provides us with a pictorial description of that world and its 


inhabitants, when he descended to the world of darkness: 


I went to the place of darkness; to the place where the evil ones dwell, 
and to the dwelling which is full of destroyer. (I went to) the place of 
the dragons, and to the furnaces of the consuming flames. To the 
furnaces of fire, whose flames ascend (and) reach the middle of 
firmament. I descended and found the rebellious monsters of the 


darkness. I descended and found them, as all of them plot in evilness. 


613 ATS p. 134. Drower’s translation, text collated: 

Hocatttewal attinny tw OCtméival ay spun 149 O4atin YH ogra agp attics Lid jcso 
614 Cf. Mani’s description: “The origin of the world was [composed of] two elements, one of 
which was light and the other darkness. Each of them was separated from the other” (The 
Fihrist of al-Nadim, tr. Dodge 1970: 777). 
615 Reeves, 1996: 95 N. 49. 
616 GRR pp. 14-15 
atta, oclset algo atti, otelsy asrgce ody aly ocly ame aliyce aymuw astlo 
aggwes aslo aed ale ayer asic oplcmet astio atata attige ccm alc 
Cowes aris aytisec attlo aed at{ucet awser tition aso sed attiunjct 

yo-sUogal ajat pois) a{asat/ad yoltax’ ce astlo a4 HAcadsasec 
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They stand and plot in evilness and stand and forge weapons.®7 I 
beheld the black water in it, which rose up boiling, seething and 
bubbling. And whoever enters there dies, and whoever beholds it is 
scorched. I beheld the dragons, which were hurled there and writhe 
about. I beheld the dragons of every kind and every colour. I beheld 
the chariots of darkness, which do not resemble one another. I beheld 
the wicked rebels, as they are seated in their chariots. I beheld the 
wicked rebels, how they are arrayed with weapons of evil. They are 
arrayed with weapons of evil, and plot evil against the Place of Light. 
They were all arrayed with weapons and seated before him, the King 


of Darkness. ®8 


2.3.7- (Aide Qwest malka d-hsuka The King of Darkness (‘Ur): 


The Mandaean myth portrays the King of Darkness (‘Ur) in different forms 
and shapes. Sometimes he is a gigantic reptile where his dragon nature appears and 
sometimes he is represented as a snake biting its tail (as he is drawn on the Mandaean 
talisman the skandola).©9 In her book The Mandaeans of Iraq and Iran Lady Drower 
gave a Mandaean drawing representing ‘Ur in the form of a louse whose body 
contains the worlds which extend towards the tail, seven in number: the first is the 
matarta of Sami, the second is the world of msuni kuSta (the Mandaean ideal 
world), the third is the world of the Mandaeans and the rest are matarthas (watch- 
houses). Above ‘Ur are the seven heavens and under his belly, which is of fire, there is 
617 GRR 97: 2 f. 

618 GRR 90: 7 f. 

619 In the Mandaean talismanic seal (“Skandola”) ‘Ur is portrayed as a serpent encircling the 
other elements of evil; the hornet, the scorpion and the lion (MII p. 38). On the other hand, 
Mead asserts that ‘Ur is originally the Chaldean Deus Lunus (snake); he is the oldest son of 
Riha, the world-mother, and corresponds in some respects with the Yaldabaoth of “Ophite” 
origin (See Mead, 1924: 35 n. 2). Cf. Syriac incantation bowl 117ES where an image of a snake 
is surrounding the text and eating its own tail (Segal, 2000: 147 plate 134). See also C. H. 


Gordon, ‘Leviathan: Symbol of Evil’, apud Biblical Motifs, Origins and Transformations, ed. 
A. Altmann, Cambridge, (1966), 1-9. 
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the black water (oil) which produces fire. Beneath the black water are seven layers of 
copper-like earth.®° 
The Ginza informs us that the King of Darkness was formed from the black 


waters and emerged through his own evil nature: 


From the black water the King of Darkness was formed, and emerged 
through his own evil nature. He waxed strong, mighty, and powerful, 
he called forth and propagated a thousand thousand evil generations 
without limit and myriad ugly creations beyond count.® That King of 
Darkness assumed all the forms of the creatures of the world: the head 
of the lion, the body of the dragon, the wings of the eagle, the back of 
the tortoise, the hands and feet of a monster. 62 He walks, he crawls, 
creeps, flies, screams, is rude, threatening, roars, groans, gives 
(insolent) winks, whistles, and knows all the languages of the world.®3 
When he wants he stretches his body, and when he wants he makes 
himself small. He moves his handamh “membrum” in and out, and 
owns (the genitals) of men and women. And when he shakes 
(perceives?) all the mysteries,®*4 he rages with his voice, his word, his 
smoke, his breath, his eyes, his mouth, his hand, his leg, his strength, 


620 MII p. 254 f. 
621 GRR 334: 6. The text: 
#ettesiy a4) ocmyayct omet ayotgt agigwet aglas, Bagy JowS ouous oc H+ 
eLOCAS Yoss yates agawal.s axfomee afattim gio glo #uutogy atts) Sat/abien 
ayouycH (pier cacey Soe ax{ay Caw 
622 The above description of the snake/dragon ‘Ur resembles Akkadian horned serpent basmu 
- the mythical monster created in the sea, 60 leagues long with multiple mouths and tongues. 
(Dalley, 1989: 323) Mani described al-Saytan “Satan” as follows: “His head is the head of a 
lion and is body like the body of a dragon (great serpent). His wing is like the wing of a bird, 
his tail like the tail of a great fish, and is four feet like the feet of the beast burden” (The Fihrist 
of al-Nadim, Dodge 1970: 778). The story of ‘Ur’s defeat on the hands of Manda d-Hiia is 
identical to Leviathan of the Bible, the monster which was defeated by Yahweh at creation, and 
also to the defeat of Lutan, the swift serpent, by Baal (see Ringgren, 1973: 148-9). 
623 GGR 335: 13. Cf. the Manichaean King of Darkness: “the King of Darkness knows the 
converse and language of the five worlds. He understands every thing he hears from their 
mouths, as the address one another; each one of them in his language” (Gardner and Lieu, 
2004: 201). 
aHek octoce ccm adttlo ope ct afarany Ying alsjae Agvet aglas dew 
yccop Hiway ockew ot'atolec attics ots eeses satya atmeyce Apyrk ocycyatec 
yilatoc attloze ocjomad yiulics secoms |esfasi ctor Heway s{clak yopaw atwed attway 
624 ragi§ Act. pt. RGS ragis bkulhun razia he perceives (? Lidzb. er nimmt wahr) all mysteries 
(MD p. 425) 
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his poison, his wrath, his speech, his fear, his dread, his terror, his 
roaring, (and) all the worlds of darkness are terrified. His form is 
hideous, his body stinks, and his face is disfigured. The thickness of 
his lips measures one hundred and forth four thousand parasangs®5, 
The breath of his jaws melts iron, and the rocks are scorched by his 
breath. He lifts up his eyes and the mountains quake, the whisper of 


his lips makes the plains quake.®6 


The following verse from the Book of John (drasa d-iahiah) shows that this 
world is defined by darkness, and darkness by the world. It also indicates the contrast 
between the two different natures of the King of Light and the King of Darkness. This 


dualism reflects the Gnostic beliefs in general:6?7 


Two kings came into being (or: were there), two natures were 
fashioned: a king of this world and a king beyond the world. The king 
of these ages (or: aeons) put on a sword and crown of darkness. The 
crown of darkness he put on and took a sword in his right hand. A 
sword he took in his right hand and he stands there and slaughters his 
sons, and his sons slaughter each other. The king beyond the worlds 
put on a crown of light. A crown of light he put on and took Kuta (the 
Truth) in his right hand. Kusta he took in his right hand, he stands 
there and instructs his sons. He stands there and instructs his sons, 


and his sons instruct one another.®28 


625 parsa or parsang jwys : Persian mile (MD p. 364). 

626 GRR 336: 3 

abiins atatyaw Biygass JIecasts smpyay Sehrols{ occat wy asi axas{ occat wy 

BH EUS Awe alors aloatie of Lad oclad yiulipe plas wy ocmys octieskic 

etiam satlawate satires ocffatie sds aytiite a4tide staat ssude aycat 

Ayo) at m@cds ayes 2nd agigwet ocstlo yinli, yowol ats{ewaye afete alwcrcle 

aletuntes ocmttfay otylo atta yeas at aA sliget anyimet agsiio pipes aAytyptay) 

octtn dt oc[euntaypcy ayo Jamey agtauwi{ey awe alalli Iemax alloay asiryce 
ace yatty|es{ afatay a2 Wowrport ocpucle’ 

627 Jonas, 1958: 57. He also stated, ‘The first alien Life is the “King of Light,” whose world is “a 

world of splendor and of light without darkness.” Opposed to it is the “world of darkness, 

utterly full of evil, full of devouring fire, full of falsehood and deceit” (Ibid). 

628 drasa d-iahia (The Book of John) pp. 46: 11 — 47: 4. The text: 
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Book V of the Ginza tells that ‘Ur was the offspring of Raha and her brother 


Gaf (one of the lords of the world of Darkness).®29 Other Gnostic stories report that 
“Pistis Sophia desired to produce alone, without her consort, a work that would be 
like unto the first-existing Light: it came forth as a celestial image which constituted 
a curtain between the higher realms of light and the later-born, inferior aeons; and 
shadow extends beneath the curtain, that is, on its outer side which faces away form 
the light. The shadow, which was called “Darkness,” became matter; and out of this 


matter comes forth, as an abortion, the lion-shaped Ialdabaoth.”63° 


Amazingly the Mandaean still preserve, in some of their literature, the biblical 
name youd “Leviathan” identified with ‘Ur. In ATS (The Thousand and Twelve 


Questions) he is portrayed as the serpent that swallows the sinners and the negligent 
priests. Also those who are attacked by a snake are “marked with the sign of 
Leviathan and become the portion of Darkness.”63! On the other hand the 
characterization of the Mandaean King of Darkness matches the depiction of the 
demiurge Ialdabaoth who has the aspect of a lion and a serpent cited in the 


Apocryphon of John. 632 


angles ocstle wuctat’ce aytasy asile yclawct agtas{ ititolis ocyory Yrs yiw ocglas{ ycaiy 

AL) aycHorce at@Siwagg@uet alsjac alay alsa amuse aba atsew octay yclawet 

ocslo suctatcs aglas{ ocltal octet ayes yiletaks, aye scams ai_ypesoce do aesenw 

ayHnoce da atpiy fo ayesorce atpigs attinyer alsfao aka altfao attinyee aboy 
OCp@ctyal(H oc4o4w Ayes aye wilpcttyasts 5{ccad prtlyay aye 4{ccad 

The Manichaean cosmogony relates that King of Light and the King of Darkness are engaged 

in fighting each other from the beginning and each of whom has his own realm, darkness by 

coincidence rose up out of his limits and attacked light (Gardner and Lieu, 2004: 182). 

629 GRR, book V. 

630 Jonas, “The Secret Books of the Egyptian Gnostics”, (JR) 1962: 269. 

631 ATS, [287] p. 262, see also pp. 113, 121, 225, 262, 275. 

632 See Quispel, “Gnosticism and the New Testament”, Vigiliae Christianae, 1965: 75 in which 

he stated: “Eventually he is a monstrous figure with the head of a lion and the body of a 

serpent, like Chnounis or Abrasax on magical amulets .... Ialdabaoth says the Apocryphon of 
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§ 2.3.8 - The Army of the King of Darkness: 


The forces of the World of Darkness consist of demons, dewis, (evil) spirits, 
hmurthas “amulet-spirits”, liliths , ‘kuris “temple-spirits”, prikis “shrine-spirits”, 
patikris “idol-demons”, arkonis “archons”, malakis “angels”, nalais “vampires”, 
niulis “hobgoblins”, pigas “misadventure demons”, pilgis “mutant demons”, latabis 
“devils”, lihanis “net-spirits”, gadultas “ghosts”, and satanis “Satans”, all the hateful 
forms of darkness of every kind and variety, male and female of darkness. 63 These 
creatures are haskia “gloomy”, ‘kumia “black”, tupSania “filthy”, mriddia “rebellious”, 
rgizia “furious”, zidania “wrathful”, zihirania “venomous”, saklia “foolish”, ndidia 
“repulsive”, sahnia “stinking” and zapuria “putrid”. Some among them are harasia 
“mute”, trisia “deaf”, tmimia “insensible”, tahmia “dull”, algia “stuttering”, dugia 
“unhearing”, gugia “babbling”, pigia “idiots”, Sgisia “frightful”, laiadita “ignorant”; 
some among them are hasipia “arrogant”, hamimia hot-headed, taqipia “powerful”, 
haripia “harsh”, rugzania “ill-tempered”, raktania “lustful”, bnia zma “children of 
blood”, (of) fanned fire, and overwhelming blaze. _..... They partake of every kind of 
form: some of them crawl on their bellies, some move about in water, some fly, some 


have many feet like the reptiles of the earth, and some carry a hundred [...]. They 


have molars and incisors in their jaws. . . . The taste of their trees is (like) poison and 


John, had eyes like burning lightning that flashed. He is the god who brings about 

Heimarmene’” (Ibid). 

633 GRR 334: 11. The text: 

OcAtigdas axodl octistins ocd ocdig cnet octlwaat aig@w gayayliw Sattatitens 

ocyawely ocechals okays ockuy ocho odays ocgalsu OdCpigtas octtotiay cocycle 

ectige| ocy| ocyby ocpah ocpakic anguct afaycau afaanty yrulics ocyatacs ocjyantlists 
a Pawel siecitit ys 
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gall, their sap is (like) naphtha and pitch.®3¢ Some of these demons survive on 
devouring humans and spilling (drinking) their blood:®35 
Dewis of bit nirig “the house of Mars” fall upon humans and fleece 


them and cleave their flesh and spill their blood on the ground.®3° 


§ 2.3.9 -o.14 Ruha; the Queen of Darkness: 


Ruha (resp. Namrus or Hiwat)®37 is the Arch-demoness, the queen of 
Darkness.®38 She is the daughter of “Qin” the Mistress of Darkness. She is the ruler of 
the third matarta (watch-house)®29, and dwells in first underworld.®° Riha is the 
mother of the King of Darkness ‘Ur,®4! and the mother of the Seven planets, the 
Twelve Signs of the Zodiac and the Five planets. She is considered as a kind of “‘fallen 


wisdom figure” resembling Sophia in other Gnostic traditions:®42 she fights and 


634 atcats a-Ayay napta ugira: crude oil and pitch. This is a clear indication to the oil-bearing 
region of Mesopotamia. The flames of fire in the north oil fields of Kirkuk, the pitch in the 
western pitch mines of Hit on the Euphrates and the black waters (crude oil) of Ur, Missan 
and Basrah in the south inspired the old Mesopotamians to portray a superlative revelation of 
the underworld. GGR 334: 18, 335: 12. The text: 
ocdety oclyarz occyadeurc| ocyadse] oclchey ocdctis, ocyomys dt ocstigi¢s octtivts On, row 
oksS oc8iy oc flo ocsiuay ocs{esit ocmesit ocpatiaw yiwcaycs{ cts octtigoly ocpway 
ocyolhssy ocgctaw ocycHat oct{it{aw otyoapow Yyincays acdocalcs ocpelm ockcy 
eHedss a—Siwi| yiyalesct atfads.... atliges alopem atucyy ati as{| one’ ocyaryad 
ad cad atya, pw cachet 
635 For the parallels between the Mandaean and Akkadian flesh eating and blood drinking 
demons see Christa Miiller-Kessler, “Phraseology in Mandaic incantations”, ARAM, 1-12 
(1999-2000), 293-310 esp. 302. 
636 GRR p. 35: 19. 
ettHat oc4mo wired) ydawy wratioces yileglopsu oclyay ogqrayo oct! Lim Scticy yee es orcad 
637 Daium is another epithet of Ritha (CP p. 62). 
638 Cf. the Manichean Namrael and NefBpwd, the mother of the world ‘ma dalma whose 
weapon is a bow, just as in Thomas XIV, where she wants “to take her arrows and shoot them” 
(Soderbergh 1949: 146). 
639 GRR: 6. 
640 GRR book 5. See also SA, p. 57. 
641 Zaehner stated: “Ruha’s relationship to the male ‘Ur is exactly parallel to the relationship of 
the demoness Az and Ahriman” (Zaehner 1955: 167, see also Buckley 2002: 45). 
642 Buckley, HR 1982: 60. The western female figure of Sophia “Wisdom” is unknown in 
Mandaeanism, nevertheless, the Ginza connects Riha with false wisdom: oH4gtw« aldsas 
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suffers and appears in several realms at the same time.’643 Rtiha is the leader of the 
underworld forces and the “entity incorporation powers of darkness which the light- 
world had to conquer.”644 The Mandaeans use the term ocx, nisimta for “soul” 
and ou. riha for “spirit”. The expression ruha “spirit” stands on the lower level and 
according to Rudolph corresponds to the “soul” (psyché) in the Hellenistic sources.®5 
Rtha is the immaterial part of man which influenced by physical desires.*46 Ruha’s 
symbolical colour, according to the Mandaeans, is sky-blue, 7 and can appear as a 
woman of extreme beauty either in her blue mantle or naked, apparently, to seduce 
men.®8 

In Book VI of the Ginza Rba (the book of “Dinanukt”) Ruha describes her self 
as “light and darkness”, “error and truth”, “destruction and structure” etc., in clear 
dualist terms: 


I am the life which exists since eternity. I am the kuSta which was 
from afore-the beginning. I am the radiance, I am the light, I am the 
death, I am the life, I am the darkness, I am the light, I am the error, I 
am the truth, I am the destruction and I am the structure, I am the 
offence (accidental disqualification for ritual etc.) and its purification. 
I am the outstanding being who is prior to that (one) who built the 


heavens and earth.®49 


efeti. mamlila bhukmat hrara “she talks with the wisdom of an illusionist” (GRR book 3, p. 
gO: 5). 

643 Buckley, HR 1980: 260. Jonas has no answer to “how this figure ‘Wisdom’, or at least its 
name, came to be combined in Gnostic thought with the moon-, mother-, and love-goddess of 
Near Eastern religion, to form that ambiguous figure encompassing the whole scale from the 
highest to the lowest, from the most spiritual to the utterly sensual (as expressed in the very 
combination “Sophia-Prunikos”, “Wisdom the Whore” ” (Jonas 1958: 176-177). 

644 Buckley, HR 1982: 63. In her research about the Ruha, Buckley found striking 
resemblances between Rtha and “The thunder: Perfect Mind” in the Nag Hammadi Library 
(see also Buckley, HR, 1980: 264). 

645 Rudolf, 1983: 91. 

646 ATS p. 15. 

647 MII p. 149. 

648 Thid 149-6. 

649 GRR book 6 ‘the book of Dinanokt’ p. 241: 6f. 
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§ 2.3.9.1 - ai Ruha: The Mother of the Seven Planets, the Twelve Signs 
of the Zodiac and the Five Monsters: 


| When Ruha (the goddess of the Underworld and mother of all evil) °° 
realized that Ptahil was having difficulties in his first attempt to create the world, she 
committed incest three times with ‘Ur (the King of Darkness)®5' in order to produce 
the luminaries. In the first time she approached Ur, as his mother, and said to him, 
“Arise and sleep with your mother and you will be freed from your fetter!” He slept 
with her and after seven days she bore the Seven (planets),®5? but her offspring did 
not make her happy: “when she beheld them, her heart fell from its support”. In the 
second time she approached him as his sister, and said to him, “I am your sister; if 
you sleep with me your strength will be twice as much.” He slept with her and after 
twelve days she bore the Twelve (signs of the Zodiac) and again they did not please 
her. In the third time, she approached him as his daughter and said to him, “Rise, my 


father, and behold your daughter! Embrace me and kiss me and sleep with me and 


OAL dw AYO AIC] dev Ay OMLHE Hadid (yt arwet ofmiy as ayo ocHtadal ys yiwel Cow 1 ayo 
eles tow ayo ood am tw ayo obtal tw ayo atin sw a0 Aggy dw Ay0 OCOw dw Ayo Ais tw AO 
OLyat cL Hots YH Bcpadee aofoc atiwal 1. ayo aime ty ayo AfCudH{ tw ayo ayCyCH sw ayo 
atidas ocslipss 
650 Jonas writes, ‘Riha, literally “spirit.” The perversion of this term to denote the highest 
personification of evil is an interesting episode in the history of religion, all the more 
paradoxical in view of the fact that the full title of this anti-divine figure is Riha d-Qudé8a, i.e., 
“the Holy Spirit.” (Jonas 1958: 72 n. 25). DA gives Rtiha seven names: “she enflames the 
womb”, “treasure”, “She-lusted-after”, “She-conserved”, “Drop”, “Qin”(the queen, mistress of 
darkness. Often identified with Ritha) , “She-loved-these”. DA p. 38. 
651 The Mandaean Leviathan, the father of the Seven (planets), the Twelve (signs of the Zodiac) 
and the Five (the planets less the Sun and the Moon). Some scholars connect him with Tiamat, 
the chaos monster who was killed by Marduk. (Jonas 1958: 117). He is the offspring of Riha 
and Gaf (one of the Giants of the World of Darkness) (see book 5 of the Ginza Rba). He is the 
dragon which encircles the whole world and that no one can match his power (GRL p. 11: 11). 
Budge writes, “In some portion of the Black Water dwells a great she-devil called Riha, and 
her husband ‘Ur, who is the god of Darkness, and is the great antagonist of the god of Light. 
Here we have we have a cosmogony derived from the ancient Sumerians, and Tiamat, Kingu 
and Marduk under other names, and we may regard the Mandaeans as the representatives of 
the ancient worshippers of Ea, the great Water-god of Eridu” (Budge 1930: 240). 
652 The seven “planets” were gods in the Babylonian pantheon, including the sun and the 
moon. (Wilson, 1958: 10). Gnosticism, in general, considered the seven planets as the seven 
spheres which separated the soul from its heavenly home (Ibid 105). 
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gaze your fill at the world.” Again he slept with her and she conceived five “monsters” 
(the planets without the Sun and the Moon), and again they were not what Rtha 
wished for. 63 Riiha could not achieve her goals; instead she lost her magical powers 


and failed to free her son Ur from his fetters.°54 


§ 2.3.9.2 - axcyatoay ound ritha mastanita “Ruiha, the Seductress”: 


Ruha d-Qud§Sa “Holy-Spirit”®55 is an epithet for Ruha, a personification of the 
emotional, lower and feminine elements in human personality.5° She is the 
“desirous” or “to make love sick” a symbol of a{<#ayla< baznagqita “lust”.°57 Riha’s 


epithet “qudSa” corresponds to a category of cultic staff of IStar which includes female 


653 GRR p. 112: 14 ff. These three acts of incest show clearly that the planets are the product of 
evil. Zaehner stated that consanguineous marriage is of Magian origin and that the Ruha and 
Ur act of incest is similar to Ohrmazd’s consanguineous marriages (intercourse) with his 
mother, his sister and his daughter. Zaehner mentions, according to the Acts of Pusai, that the 
Sun, Moon, and stars were the children of Ohramazd. These three consanguineous marriages 
were considered the most holy of all among the Zoroastrians (Zaehner 1955: 154, 5). Jonas 
suggests that “the spheres are the seats of the Archons, especially of the “Seven” that is, of the 
planetary gods borrowed from the Babylonian pantheon” (Jonas 1958: 43). (In spite of 
“archon” is of western source, we find y+4.#° arkun “archon” in some Mandaean texts such as 
the Ginza p. 334: 14, “archon” also occurs in Manichaeism (see Widengren 1961, English 
translation 1965: 55). 

654 Zaehner could establish some resemblances between Ruha and her son Ur on the one hand, 
and between Az and Ahriman on the other. Az, who belongs to Zervanite demonology in old 
Persia, is the “personification of concupiscence — acquisitiveness, gluttony, and lust, and 
perhaps much more besides.’ In this respect (based on Alexander of Lycopolis) he writes: “Az 
is the mother of all the demons and the greatest of them. In the diabolical hierarchy she is 
always mentioned first, taking precedence over Ahriman. Her relationship with the latter is 
exactly parallel to the relationship of the female Ruha to the male Ur in the Mandaean 
scriptures. Ur is the king of darkness; Ruha is his mother and stands for totality of evil.” (For 
mote details concerning the Persian Demon Az, and her resemblances with the Mandaean 
Riha, see Zaehner 1955: 166). 

655 Ruha has other epithets: ost@ 4ct{as{o atttiate votes opiidec anid ritha dqudsa 
dlibat ‘stra amamit Suma “she is Ruha d-Qud8a whose name is “Libat-IStar-Amamit” (GRR p. 
62:19) Rta d-Qud§a is not mentioned in esoteric writings (SA p. 47). 

656 CP, p. 291 n. 2. Jonas believes that the perversion of the term ruha “spirit” to “donate the 
highest personification of evil is an interesting episode in the history of religion” (Jonas 1958: 
72, n. 26). 

657 CP 291 n. 2. 
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prostitutes called gadistu.*5® We read in the Ginza that the other epithet of Riha is, 
AcHaso attuass xa%’J dlibat ‘stra amamit “Libat-IStar-Amamit.”659 

She conspired with the Planets to entrap Adam and install him in their 
congregation; in the earth of Tibil. She forged plans to seduce him with horns and 
flutes and seduce the whole tribe of Life and cut it off with her in the world. Riha and 
her entourage practiced the mysteries of love in order to seduce the whole world. They 
took the living water and poured turbid water in it. They took the head of the tribe 
and practiced on him the mystery of love and lust, through which the whole world are 
inflamed. They practiced on him the mystery of drunkenness, by which all the worlds 
are made drunken. The world became drunk and turned their faces towards the great 


ocean of Sup.6© 


Woe to those who have been tempted by Ruha for they shall be swallowed by 
the demon Karapiun “the Swallower’”: 


I reached that watch-house of Ruha d-Qud§a who sits upon the mouth 
of Karapiun the Swallower (name of a demon) and (puts) the harp of 
lust on her shoulder . . . And she brings temptation. She speaks with 
pipes (or: zither) and calls upon the twelve men, the merchants, who 


believe in her. 


658 Ringgren 1973: 81. In Babylon they were known as IStaritu - women of IStar. However, 

Qadishtu is an Akkadian name meaning sacred women. In the temple at Erech they were 

called Nu-gig — the pure or spotless. (See Westenholz, 1989 pp. 245-265, esp. p. 250) On the 

other hand Jonas believes that the Ruha d-Qud§Sa “the Holy Spirit” indicates the violent 

hostility of the Mandaeanss towards Christianity (Jonas, 1958: p. 72 n. 25), see also SA, p. 47 

ff.). 

659 GRR p. 62: 19. 

660 GRR book 3 p. 125 ff. 

661 GRR p. 216: 22. The text: 

Awl Bayo, aoc agitaw wrydagel astiy Lesct opiisel anes yinycttiw arltatas, «clasts 
actos octalyox ocsteik sasocsud octal octtit cys’ allsfasy alayas{ apicy .. .ayday leo 
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Ruha assisted Ptahil (the Mandaean demiurge) in creating the physical world, 
infusing some of her secrets in this creation.®? Ptahil created Adam after his image 
and Hawa (Eve) after the image of Riha: 


Ptahil spoke to Ruha and her angels, “I will create a male after my 
image and female after your image. We shall call the male Adam and 
the female Hawa (Eve).”663 


Ruha is an illusionist who can manipulate and mix times.®*4 She appeared to 
Ha40 Ht’ sa40 adam br adam Adam, the son of Adam, in the image of his wife (and 
sister) Hawa (Eve) and seduced him to fornicate with her.®s But the messenger 
Manda d-Hiia could thwart her plans at the last moment and saved Adam, the son of 
Adam from her seduction.°% She is connected with pollution and uncleanness; 
women in general are considered a source of pollution because of their nature.” The 
Mandaean legend tells us that Riha disguised herself as “Anhuraita”, Noah’s wife, 
and Noah took her and she became pregnant and brought forth three sons: Ham, 


Yam and Yafet.%8 


662 GGR book 10 p. 287: 22 f. 

663 GRR book 11 p. 321: 17 f. 

die axectitdiy GC aisls attyo| sled wUHY ovaipse aycs{et ocgalsy awit Iowarty altasjos 
ataw MAS dy aXeiseyls sat4e AprAWL, adtgo| 

664 GRR book 3, p. 137: 13. 

665 GRR book 3, p. 137. 

666 GRR book 3, p. 138. 

667 Drower comments: “Women are a constant danger to ritual purity whenever Nature brings 

them into states of uncleanness: moreover, they belong to the Left, and Riha, therefore, has 

more power over women than over men” (SA p. 73 n. 1). 

668 MII p. 261. 
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§ 2.3.9.3 - The End of Riha and her Believers: 


At the end of the worlds Ruha, the Planets together with the wicked and the 
unbelievers will be swallowed by the great Leviathan ‘Ur.%9 


Ruha and mSiha (Jesus) and the Planets and all those souls who 
confess them, will call each other and reach each other, and lead each 
other by the hand. They are to be bound and fettered and then, like a 
pomegranate of lead, will depart and fall into ‘Ur, the lord of 
Darkness, into his huge interior. (Then) smoke will wind up and fire 
will be fanned and consume ‘Ur, the lord of Darkness and ‘uat Ruha, 


the liar and the Planets and all those souls who believe in them.§7° 


669 Pallis, 1926: 64. 

670 GRR book 5: 5 p. 236: 21f. 
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Chart C 
GINZA RABA 
TEXT 3 TRACTATE III 
PAGES 91-92 


att acy 8s a4 artery 
THE GREAT PIRA INSIDE THE 
GREAT PIRA 


Ost o£ agls cs Pn ae 4 
BY THE POWER OF THE KING 
OF LIGHT 


ee aglas 
THE GREAT KING OF LIGHT 


addy arc| Soco 


ot attuy 
THE GREAT FRUIT 


OCCw 
THE GREAT AYAR OF THE LIFE 


RADIANCE 


OCdw 0c _ axis aypitasoc 
THE GREAT JORDAN - THE 
LIVING WATER 


a(Caw a3(0 dito 


THE LIVING FIRE 


oi, oCuw octtilts (puukic 
LIGHT THE (PRIMAL) LIFE ALL THE UTHRAS 
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